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Introduction 

SERTA is a Vedantic work written by व्यासाचार्य, The 
word यूत्रमू means a small statement with lot of ideas packed 
in it. Therefore, it is a pithy statement, a statement in capsule 
form which has got lot of ideas packed in it. In English, they 
translate यूत्रम्‌ as aphorism. So, SERTA consists of 555 यूत्र&/ 
aphorisms dealing with Sl@fol/the Vedantic teaching. In our 
tradition, the teaching was handed over/ received and given 
only through the mouth. Our tradition was an oral tradition, an 
audio tradition not a video tradition or visual tradition. So, 
writing was not there and even when the writing came, it was 
not used very much. The teaching was received through the 
ears, remembered in the mind and transmitted to the next 
generation. Because of this oral tradition, they had to find out 
the methods of storing the ideas in the mind. They did not 
store in books and cassettes, they stored all the ideas in the 
mind. It was a memory-oriented tradition, being an oral 
tradition. Therefore, for the sake of memorization they devised 
wonderful methods. There are two methods used for that: 


One method is keeping the ideas in सूत्र form. So, if 
they make use of the सूत्र method, a big topic which will run to 
pages can be condensed in one यूज, Similarly, a huge book 
can be condensed into a few statements. And they used to 
remember the J As and through that, they could keep the 
whole books after books in their mind. Therefore, सूत्र method 
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has been developed for the sake of memory. And we have got 
a huge सूत्र literature on all sciences, whether it is 
mathematics, logic, astrology, grammar, ethics, philosophy, 
all sciences we have got in सूत्र form. The purpose is to 


remember. 


The second they used was putting all the ideas in the 
metrical verse form, poetry form. It is difficult to remember 
the prose work whereas it is easier to remember a verse work 
because, there is a rhythm which can be tuned and sung also. 
That is why along with the यूज literature they developed this 
metrical literature also. Stories like रामायण and महाभारत are 
in metrical form which one can sing. Eighteen U?IUIs are in 


metrical form. 


So thus, because it was an oral tradition and because it 
was memory-oriented tradition, we had these two types of 
literature — one is सूत्र and the other is poetry. And ब्रह्मसूत्र is 
such a literature in which all the ideas on ब्रह्मन्‌/वेदान्त have 
been packed up in 555 AAs, which if when written in a 
notebook will not come even to ten pages. But if when 
expanded these 555 Ms hundreds of books are written, each 
AA is like an atom bomb. This is in short ब्रह्मसूत्र, a AA work 
on ब्रह्मन्‌ or वेदान्त, In this ब्रह्मसूत्र work, व्यासाचार्य takes up 
three tasks, three projects he has got in this ब्रह्मसूत्र. 


Firstly, he takes up some of the key statements of the 
उपलनिषतूड, not all the उपनिषत्‌ऽ but, especially the ten 
उपनिषत्‌ऽ on which शङ्कराचार्य has commented. He analyzes 
these important diomMs and through proper analyzes he 
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extracts, he brings out the entire Vedantic teaching. He does 
not independently present, but by way of analyzing some of 
the key Upanishadic statements he arrives at the Vedantic 
teaching. And naturally, it involves interpretations of these 
Upanishadic Hos and establishing the right interpretations 
and also refuting all the possible wrong interpretations. 


This is his first project: take key statements of the 
उपनिषत्‌ऽ and then arrive at the right interpretations, dismiss 
the wrong interpretations through analyzes and by way of that 
arrive at the Vedantic teaching in a systematic manner. This 1s 
one task of ब्रह्मसूत्र. 


Now the second task is defending the Vedantic 
teaching when other systems of philosophy charge the 
teaching with logical defects. Because several other systems 
are there who refute the Vedantic teaching, who charge the 
teaching with various inaccuracies. Either they say the 
interpretation is wrong or they say it is illogical. And 
व्यासाचार्य defends the Vedantic teaching by refuting all the 
possible charges on the वेदान्त. Therefore, the second task for 
व्यासाचार्य is defending the Vedantic teaching. 


And thirdly and finally, he says that all those systems 
which are finding fault with Vedantic teaching do not have a 
right to find fault with us because, all their systems of 
philosophy are full of inaccuracies. So, from defense he goes 
to offence. What right you have to talk about logical defects 
when your systems are full of logical loopholes. Thus, all 
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those systems which were prevalent in those days are taken 
and their defects are clearly pointed out. This is third task. 


So, (i) extract the Vedantic teaching through 
Upanishadic interpretations, (ii) defending the वेदान्त by 
answering all the charges, and (111) refuting all other systems 
by showing their fallacies. These are the three main tasks 
accomplished by व्यासाचार्य through these 555 2DIs. This is 
the topic. 


Now the next question is who is qualified to study this 
ब्रह्मयूत्र5, who can study with advantage? 


Since, व्यासाचार्य is analyzing the Upanishadic Hows by 
arriving at the right interpretations and refuting wrong 
interpretations; once the question of interpretations come 
naturally you know, hair splitting is involved. Therefore, 
every word is looked into deeply and hair-splitting analysis of 
words is involved, hair-splitting analysis of sentences is 
involved, and hair-splitting analysis of ideas is involved. 
Whether it is interpretation of उपनिषत्‌, whether it is refuting 
the charges on वेदान्त or whether it is charging him with 
inaccuracies, all these three projects of व्यासावार्य involve 
logical hair splitting. Therefore, those who want to study 
वेदान्त should be mentally prepared for this particular thing 
and if a person is not prepared for this he may feel it is too dry 
a textbook. If a person is intellectual, logically oriented then 
he will enjoy otherwise this book may appear too dry for 
them. Therefore, the first thing is be ready for lot of तर्क, lot 
of ज्याय, lot of logical hair splitting analysis. Therefore, 
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grammar will come, derivation of words will come; 
etymology, grammar all those things a person should be ready. 
Readiness for hair splitting is the first qualification. 


Now the second qualification is a study of at least ten 
उपनिषत्‌ऽ will be required because, व्यासावार्य is analyzing 
the Upanishadic statements and extracting the meaning. It 1s 
not an independent teaching but a teaching by way of 
analyzing the Upanishadic statements, especially the ten 
उपनिषत्‌. Therefore, if a person has not studied the ten 
उपनिषत्‌ऽ then that person may find these statements which 
are not analyzed will look odd and he may find it out of place. 
Therefore, a student who has studied the ten उपनिषत्‌ऽ is the 
ideal student. Because many statements are taken from 
छान्दोग्य and बृहदारण्यक. And if not the ten उपनिषत्‌ऽ but at 
least six उपनिषत्‌ऽ if a person has studied then he 15 fit. If he 
has studied only the गीता then ब्रह्मसूत्र will not be of much 
use. If a person is familiar with the Hos also then he can 
enjoy much more. This is the second qualification. 


Now the next question is do we require ब्रह्मसूत्र for 
ज्ञागमू and for मोक्ष? The answer is we do not require ब्र्द्ययूत्र 
for जानम्‌ and for मोक्ष. Let it be very clear — we do not 
require SERPA for ज्ञानम्‌ and for मोक्ष. If a person studies 
भगवद्रीता and a few उपनिषत्‌ऽ under a competent teacher that 
itself is more than enough to gain आत्मानम्‌ and मोक्ष. 
Because when a competent teacher teaches गीता and 
उपनिषत्‌, the teaching is based on ब्रह्मयूत्र only. Any 
competent teacher teaches गीता and उपनिषत्‌ऽ only based on 
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ब्रह्मसूत्र and therefore, study of गीता and उपनिषत्‌ under a 
competent teacher is indirect study of ब्रह्मसूत्र also. That you 
yourself will recognize during the study of ब्रह्मसूत्र, And 
therefore, one need not come to ब्रह्मसूत्र with the false notion 
that if I don't attend the ब्रह्मसूत्र my knowledge is incomplete; 
nobody need not feel; if anybody wants to stop the learning 
with the study of गीता and उपनिषतू,, it is perfectly fine, and 
a person need not compare oneself with another student who 
has studied ब्रह्मसूत्र. Therefore, let it be clear that ब्रह्मसूत्र is 
not required for ज्ञाञमू and मोक्ष. 


Then comes the next question, legitimate question — if 
ब्रह्मसूत्र is not required for जानम्‌ and मोक्ष, then why the 
heaven are you teaching this ब्रह्मसूत्र? 


There are two reasons. ब्रह्मसूत्र is considered as one of 
the three basic texts of Vedantic teaching, together they are 
called प्रस्थानत्रयम्‌ - प्रस्थानम्‌ here means basic text, AAA 
means three — the threefold basic text. 


One is 8I9IdgldI, the popular one, which we are 
studying and we have studied. It is known as स्मृतिप्रस्थानम्‌. 
It is first basic text because, भगवद्रीता comes under स्मृति. 


Then the second one is the उपनिषत्‌, at least the ten 
उपनिषत्‌. This is the second basic text, technically called 
श्रुतिप्रस्थानम्‌, 

The third basic text is ब्रह्मसूत्र, which is called 
न्यायप्रस्थागमू As the very word indicates it is the text book 
which deals with logical aspect of the teaching, logical 
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establishment of the teaching, logical refutation of our charges 
and logically charging other systems of philosophy. 


So thus, स्मृतिप्रस्थानम्‌, श्रृतिप्रस्थानमू and 
न्यायप्रस्थानमू - these three put together is called 
प्रस्थानत्रयम्‌, they are called pillars of वेदान्त. 


Of these three प्रस्थानमूड I have been generally and 
regularly teaching गीता and उपनिषत्‌ऽ very often. 1 must have 
myself taught more than ten times the गीता in different places 
and many of you must have heard also many times. So when I 
am taking समृतिप्रस्थानम्‌ and श्रुतिप्रस्थानम्‌ repeatedly, 1, 
therefore, thought at least once to teach the ब्रह्मयूज़ so that 
प्रस्थानत्रयम्‌ is complete. This is one intention — completion 
of प्रस्थागत्रयम्‌ at least once. 


The second intention is because I am teaching गीता 
and उपनिषत्‌ऽ repeatedly; 1 don’t personally get much time to 
dwell upon ब्रह्मसूत्र, Therefore, if I teach ब्रह्मसूत्र, I get 
wonderful opportunity to dwell upon it. To enjoy myself I am 
taking this ब्रह्मसूत्र, And when I am loudly thinking, loudly 
dwelling upon, if anybody wants to overhear and get some 
benefit it is welcome, otherwise it is primarily for my own 
sake. Remember for students - seekers of मोक्ष, ब्रह्मसूत्र is not 
compulsory, but for a teacher of वेदान्त SERJA is quite 
useful. From the teacher's angle ब्रह्मसूत्र has a very important 
place, from the learners angle ब्रह्मसूत्र 18 not compulsory. 
Therefore, as a teacher I wanted to enjoy. This is the second 
reason of my taking up of the ब्रह्मसूत्र text. 
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The next question is how am 1 going to approach the 
study? As I said SERJA consists of brief statements, which 
contain packets of ideas. Therefore, if you simply translate 
any particular सूत्र, we don’t get any head of tail out of it 
because, it is like a code word. Therefore, the सूत्र by simple 
translation will not make any meaning to the reader. So, 
generally ब्रह्मसूत्र is studied along with भाष्यम्‌ or a 
commentary. Very rarely people study ब्रह्मसूत्र; generally, the 
study 15 ब्रह्मसूत्र भाष्यमू, as भाष्यमू brings out all the ideas 
packet in it. 


Even though this is the traditional method, I am not 
going to going to teach ब्रह्मसूत्र भाष्यमू but I am not going to 
going to teach ब्रह्मसूत्रढ, which will be based on the भाष्यमू 
only. My teaching will not be off the भाष्यमू, which means I 
won't read the भाष्यम्‌ line by line and explain but, I will be 
explaining the सूत्र based on the भाष्यमू — शङ्कराचार्य’ $ 
famous commentary on ब्रल्मयूत्रमू it is his magnum opus. 
शङ्कराचार्य is well-known for his ब्रह्मसूत्र भाष्यम्‌ only. 
Closely following the सूत्रभाष्यमू, 1 will be explaining the 
ब्रद्मययूज़5; while bringing out all the important ideas contain in 
the भाष्यम्‌, This is going to be my method of teaching. From 
next class onwards I will start the introduction and there 
afterwards we will go to the text. And for the successful 
completion we will pray to the Lord and गुरु परम्परा. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः ॐ. 
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आहार निद्रा भय मैथुनञ्च सामान्यमेतत्‌ पशुभिर्नराणाम्‌ | 
बुद्धिर्डि तेशामधिको विशेषः बुद्ध्या विहीनाः पशुभिः समानाः I 


This is the popular verse which talks about the 
superiority of human beings. This verse points out that many 
things are common between animals and human beings 
because, human being also is basically an animal only. Those 
common features are: आहार - eating, निद्रा sleeping, भयम्‌ — 
sense of insecurity, मैथुनम्‌ - desire for the propagation of the 
species; all these are common to animals and human beings, 
सामान्यमेतत्‌ पशुभिर्नराणाम्‌. If everything is common then 
why do we say the human being is roof and crown of the 
creation. It is because बुद्धिर्हि तेशामधिको विशेषः. बुद्धिः the 
evolved intellect or intelligence or the power of reasoning is 
अधिको विशेष:, is the extra faculty because of which human 
being is different from all other animals. And therefore, 
बुद्ध्या विहीनाः पशुभिः समानता: — if you take the बुद्धि from the 
human being, the thinking facutly from the human being then 
the human being is also as good as an animal. So, बुद्धि 15 116 


unique feature. 


And because of बुद्धि, the intellect the human being is 
able to judge, reason out and come to conclusions regarding 
various things of the creation. As he gathers experiences, as he 
interacts with world - based on his experiences and 
interactions he is able to reason out and form judgements 
regarding the world, judgements regarding himself, 
judgements regarding the Lord. Not only that he is able to 


judge and form opinions or views, he is able to have clearcut 
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goals in his life, which is not there in the case of animals. So, 
they lead an instinctive life, they do not have a planned life to 
acheive a particular goal, or set of goals. So, because of the 
intellect human being is able to form opinion and human 
being is able to have goals and human being is able to work 
for the acheivement of those goals. 


Thus, every being 15 a thinker with a clear set of ideas — 
whatever be the level of thinking — he is a thinker with clear 
set of ideas, clear set of goals and a vision to acheive that. 


But there are some human beings who dedicate their 
lives for the study of human life and for the study of human 
goals and for the accomplishment of those goals, they 
seriously think and seriously study. An ordinary human being 
is a casual thinker and he forms opinions casually; but a 
serious thinker consistently studies, ananlyzes and forms a set 
of conclusions. And such serious thinkers will have to 
necessarily study some of the important things regarding life. 
And we say six topics are important, which are connected with 
human beings, or human thinking. Every serious thinker will 
have to analyze these six topics and form a clear view, 


judgment, or conclusions. 
The six topics are: 


जीव: — who is or what is a living being. Everybody should 
form an opinion regarding जीवः. 
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जगतू — or the world is the second topic with regard to which 
every serious thinker will have to form an idea. What is this 
world? 


ईश्वर: — or the cause of these two is the third topic. The source 
of all the offds and the entire universe — that cause is ईश्वर: 


बन्ध: — why the human suffering, why the human bondage, 
why there are problems. So you may call it misery, you may 
call it bondage, you may call it संसार:; every thinker will have 
to discuss that consistently and form an opinion. 


मोक्ष: — once the बन्ध topic has come, naturally, the next — 
the fifth topic is मोक्ष: or मुक्ति: or freedom from bondage. You 
may call it liberation, you may call it salvation, you may use 
different technical terms but freedom from the bondage is the 
topic. 


साधनमू - or the means, is the sixth and final topic, by which a 
person goes from bondage to liberation. It is like a ad —a 
bridge which links Goel and मोक्ष, so that a person who is on 
the shore of the बठ्ध by trekking the bridge can come to the 
मोक्ष ship. 


Thus, जीव, जगत्‌, ईश्वर, बन्ध, मोक्ष, साधजानि — these 
six topics will have to discuss by all serious thinkers. And 
when a thinker seriously discusses these topics and comes to a 
systematic conclusion - not one conclusion today and 
tomorrow some other conclusion; this is a capricious 


philosophy, a whimsical view; we are not talking about that 
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casual thinker but a serious thinker who has consistently 
thought of all these six topics and formed conclusion. 


And such a thinker, who forms such a philosophy is 
called a दार्शनिक: and the philosophy is called दर्शनम्‌. A 
consistent view or teaching regarding these six topics is called 
दर्शनम्‌ and the one who founds such a philosophy is called 
ठार्शनिकः. And because of his consistency there will, 
naturally, be people who become followers. Therefore, a 
दार्शनिक; becomes a propagator of his philosophy through his 
books, and through his disciples, and in due course, it gets a 
huge following with books and commentaries and various 
other treatises etc. These are called दर्भनमूड and the founders 
are called आचार्यs or दार्शनिकः. 


In our tradition we talk about twelve such famous or 
well-known philosophies or दर्शनमू. Out of those twelve 
systems six of them are called नास्तिक दर्शनानि and the 
other six are called आस्तिक दर्शनानि. 


What is the difference between them? नास्तिक 
दर्शनमूड are those systems which do not accept वेठप्रमाणम्‌. 
Therefore, their philosophies are based on प्रत्यक्षमू and 
अगुमानमू — perception and inference or reasoning. There are 
such six नास्तिक दर्शनम्‌ऽ. So, नास्तिक means वैठप्रमाणम्‌ न 
अस्ति इति य: वदति A: नास्तिकः. Then, naturally, you can 
understand what is आस्तिक दर्शनमू. आस्तिक दर्शनम्‌ऽ are 
those which accepts dG as valid source of knowledge, reliable 
source of knowledge. Therefore, वेदप्रमाणम्‌ अस्ति इति यः 
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वदति सः आस्तिकः. So, thus, there are six आस्तिक दर्शनम्‌ऽ 


also. 


Now I will give you a brief background of all these 
twelve दर्शनम्‌. First, we will take up the six नास्तिक 
दर्शनम्‌. 


नास्तिक दर्शनानि :- 


The first one is called चार्वाक दर्शनम्‌ or materialism. 
The source of this philosophy is supposed to be the देवगुरु 
बृहस्पतिः himself. देवगुरु बृहस्पतिः propounded this 
philosophy, it seems, and the purpose of this philosophy is to 
mislead the 3RRs. बृहस्पति did not accept this philosophy but 
he released this philosophy to destroy the 3I212s, so that असुर५ 
will follow this materialistic philosophy, they will not accept 
dos and they can be destroyed. बूहस्पति' s प्रथम शिष्य is 
supposed to be चार्वाक:. And this चार्वाक is supposed to have 
popularized this materialistic philosophy, which does not 
accept वेठ, पुनर्जन्म, heaven or hell, धर्म and which accepts 
only sense-pleasures as the ultimate goal; which does not 
accept the आत्मा also, the body alone is the be all and end all. 
So this is the materialistic philosophy, the modern science is 
very close to the materialistic philosophy, they do not accept 
आत्मा, for modern science consciousness is a temporary 
product of matter. This is the approach of चार्वाक. And he got 


this name because his speech 15 so sweet and convincing. 


यावज्जीवेत्‌ सुखं जीवेहणं कृत्वा धृतं पिबेत्‌ | 
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भस्मीभूतस्य देहस्य पुनरागमनं कुतः ॥ सर्वदर्शनसंग्रह, 
चार्वाकदर्शनम्‌ v II 

यावज्जीवेत्‌ सुखम्‌ जीवेत्‌ - enjoy life, ऋणम्‌ कृत्वा धृतम्‌ पिबेत्‌ 
— even by taking loan nicely eat ghee ( means sweets etc., 
made of ghee), if money is not there क्रणमू कृत्वा. *Shouldn't 
you return it?" “That is others persons problem, it is not my 
problem. If he is capable, let him take away the money from 
me! I won't bother about returning.” “Will you not incur WUA 
and go to J by cheating people?" भर्मीभूतस्य ठेडस्य - 
once the body is turned into ashes, पुजरागमनमू कुत: — where 
is the question of return of the body? “What about सूक्ष्म 
शरीरम्‌?” “That is a bluff. Who has seen सूक्ष्म शरीरम्‌? Who 
has seen कारण शरीरम्‌? Who has seen आत्मा? Therefore, 
there is no सूक्ष्म IRRA, no कारण शरीरम्‌, no आत्मा.” “But 
the scriptures talk about सूक्ष्म शरीरम्‌?” “ don’t believe in 
scriptures.” In fact, he doesn’t accept even inference as 
प्रमाणम्‌, for him there is only one source that is UISA. 
केवल प्रत्यक्ष मात्र प्रमाणवादि. This is चार्वाकदर्शनम्‌. चारु 
means beautiful, वाकू means speech. It consists of beautiful 
speech, very very nice to hear. This is materialistic 
philosophy, the founder is बृहस्पति. This चार्वाकदर्शनम्‌ is not 
discussed in ब्रह्मसूत्र, because it is supposed to be so 
uncivilized and so प्राकृतम्‌ and so wild that it is not 
considered in ब्रह्मसूत्र ॥ all. Whereas the other ten दर्शन5 are 
discussed, analyzed in जत्रह्मसूअ and criticized. So this is 
चार्वाकदर्शनम्‌. 
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The next one is जैज दर्शनम्‌, the जैन philosophy, which 
is supposed to be given by 24 आचार्य called तिर्थड्कर५ 
beginning from ऋषभदेव, the आचार्य and ending with वर्धमान 
महावीर:. These 24 तिर्थङ्करs are supposed to be the 
beginners of this system of philosophy. वर्धमान महावीर had 
another name i.e., जिन: which means one who has conquered 
himself, जयति इति जिनः. That means his sense organs are 
under his control, he is endowed with शम्‌ ठम etc. He has 
conquered his sense organs, conquered his mind, passions, 
anger etc. Therefore, self-conqueror is the meaning of the 
word जिन, This जिन alone is responsible for the wide 
popularity of this teaching and therefore, it got the name 
जैनमतम्‌ or Jainism. 1 am not talking about their teaching 
because in the course of ब्रह्मसूत्र, व्यासाचार्य himself will be 
analyzing all these दर्शनमू. Therefore, in that context I will 
be giving the essential teaching of this system. 


Then the next one Buddhism or बौद्ध दर्शनम्‌, As the 
very name shows the basic founder of this दर्शनम्‌ is बुद्धः, 
who is well known as prince सिद्धार्थ and who later became 
qG: meaning the enlightened one, the wise. GG: did not 
systematically teach any system of philosophy, only through 
various dialogues he had given some stray statements to those 
people who approached him and therefore, Buddhism was not 
a well-developed system initially, but later many people 
started following बुद्ध and even some of the kings like अशोक 
were also followers of बुद्ध and they wanted to collected the 
teachings of बुद्ध and therefore they called a big seminar. All 
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Buddhistic monks of those days came and they collected the 
ideas and brought out three books called त्रिपिटकमू, त्रि means 
three and पिटकम्‌ means baskets. So ञ्रिपिटकम्‌ऽ are 
यूत्रपिटकम्‌ अभिधर्मपिटकम्‌ and विनयपिटकम्‌. In पालि 
language, they will say सुत्तपिटकम्‌ अभिधम्मपिटकम्‌ and 
विनयपिटकम्‌, These are three basic books. The सूत्रपिटकम्‌ 
deals with the statements of बुद्ध in a simple form, in a यूज 
form presented. अभिधर्मपिटकम्‌ deals with the philosophy 
which is based on the statements of बुद्ध, The first one deals 
with the statements of the master and the second one deals 
with the philosophy and the third one deals with the code of 
conduct or the code of discipline, आवार for the monks, for the 
followers of the Buddhism, what should be the life style. Thus 
three books came on Buddhism and later on many people 
started analyzing and commenting upon these basic books and 
when later scholars analyzed and commented upon, they 
started having differences of opinion and one Buddhism gave 
birth to four branches of Buddhism. 


Of that, the first is known as सौत्राग्तिक Buddhism, 
because it is based on the सूत्र book called सूत्रपिटकमू. 
Aod based philosophy is called ADIA. 


The second branch of Buddhism is called वैभाषिक. 
This is based on a commentary upon अभिधर्मपिटकमू, which 
commentary is called विभाषा and since it is विभाषा 
commentary based it got the वैभाषिक. 


The third branch of Buddhism is called योगाचार 
Buddhism. It got its name because it is supposed to give 
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emphasis to योग the practice of योग and also the practice of 
आचार. 

The fourth branch of Buddhism is called माध्यमिक 
Buddhism. Because they claim to follow the true teachings of 
बुद्ध, which is the Golden middle path मध्यम मार्ग 1.०., 
moderation, avoidance of all extremes. As said in the गीता, 


युक्त-आहार-विहारस्य युक्त-चेष्टस्य DAF | II ६-१७ II 


Since they follow moderation in everything, they are 
माध्यमिक system of philosophy. So thus सौत्राग्तिक, 
वैभाषिक, योगावार, and माध्यमिक four branches of Buddhism 
came. I am not dealing with their teachings because in ब्रह्म 
HA all of them are analyzed and criticized also by व्यास. 


So thus totally we have got six नास्तिक दर्शनमूड i.e., 
चार्वाक दर्शनम्‌, जेन दर्शनम्‌ and four बौद्धदर्शनानि. In the जैन 
system also there are two groups - श्वेताम्बर जैनूड and 
ठिगम्बर olots श्वेताम्लर means the white robed ones. ठिगम्बर 
means the space robed ones, without dress. Even though they 
are two groups their philosophy is one, the difference is only 
the external practices. Therefore, while analyzing philosophy 
we have got only one philosophy and that is why one जैज 
दर्शनम्‌ is taken. Thus, we have got six नास्तिक दर्भनमूड of 
which five of them are analyzed in ब्रह्म HA and criticized, 
therefore their details we will be seeing there. 


आस्तिक दर्शनानि :- 


Then comes six आस्तिक दर्शनम्‌ऽ . What are they? 
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> The first is the साङ्ख्य दर्शनम्‌ of कपिल मुनि 

> The second one is योग दर्शनम्‌ of पतञजलि. 

> The third one is न्याय दर्शनम्‌ of गौतम. 

> The fourth one is वैशेषिक दर्शनमू of कणाद. 

> पूर्वमीमांसा दर्शनम्‌ is the fifth one by जैमिनि ऋषि. 
> And final one is उत्तरमिमाम्सा ठर्शनम्‌ of व्यासाचार्य, 

So these are supposed to be six आस्तिक दर्शनानि. The 
common factor in all of them is that all of them accept 
वेठप्रमाणमू, Therefore, they are called आस्तिकs. But the 
peculiar thing is that even though all of them are आस्तिक5 
accepting वेठप्रमाणम्‌, all of them do not accept ईश्वर, They 
are all आस्तिक5 because they accept वेठप्रमाणम्‌, but all of 
them do not accept ईश्वर, Of them, three do not accept ईश्वर 
and they are साड्ख्य, वैशेषिक and पूर्वमीमांसा. Therefore, are 
they theists or atheists? With regard to वेठप्रमाणम्‌ they are 
theistic only, they are आस्तिकड only, but with regard to God 
they are नास्तिक only. Therefore, some people call them as 
आस्तिक-नास्तिक$, theistic atheism. The sum and substance 
is they all accept वेठप्रमाणम्‌. This is one common factor. 


Then the second point to be noted is of these six 
दर्भनमूड, the first four accept वेदप्रमाणम्‌ but they give more 
importance to तर्क or reasoning. Therefore, those four systems 
are तर्कप्रधान and वेठ is only अप्रधानमू, They give importance 
to तर्क and when there is any contradiction between तर्क and 
वेद, they give importance to तर्क. Therefore, the first four 
दर्शनमूड are तर्कप्रधान, तर्क is primary वेद is secondary or 
supporting प्रमाण. Therefore, शङ्कराचार्य calls all of them as 


19... 


Introduction 


तार्किकाः. In fact, not only them even all the नास्तिक 
दर्भनमूड are called तार्किका:. Therefore, नास्तिक दर्शनमूड are 
also called तार्किका:, because they heavily base their 
philosophy on तर्क, they do not accept dé at all; whereas the 
first four दर्शनम्‌ऽ accept वैद but still they are तार्किकs 
because dG plays a secondary work only. Whereas the last 
two दर्शनम्‌ऽ - पूर्वमीमांसा and उत्तरमिमाम्सा are वेदप्रधान 
दर्शनम्‌. वेठ is given primary importance and तर्क is taken for 
supporting or understanding or assimilating the Vedic 
teaching. Therefore, it is वेदप्रधान, primary and तर्क is 
secondary. So, in first four, the तर्क 15 primary and वेठ 15 
secondary. In जास्तिक दर्भनमूड, तर्क is primary and dG is not 
there. 


Of this the पूर्वमीमांसा दर्शनम्‌ is based on the 
वेठपूर्वभाग, it is कर्मकाण्ड based system of philosophy, 
whereas they say the Upanishadic portion is unimportant or 
less important; they give importance to the कर्मकाण्ड. 

Whereas in उत्तरमिमाम्सा the importance is to the dG 
अन्त भागः or AG उत्तरभाग. उत्तर means the last portion or 
later portion. In this, the वेदपूर्व is not thrown away but that is 
supporting the वेठ अन्त and this is उत्तरमिमाम्सा. 


And the one common feature of all these दर्शनमूड 15 
that they all have been presented in सूत्र form by their 
founders. Thus, we have got साड्ख्ययूत्राणि, योगसूत्राणि, 
न्याययूत्राणि, वैशेषिकसूत्राणि, पूर्वमीमांसायूत्राणि and 
उत्तरमिमाम्सासूत्राणि. I said in the last class itself that सूत्र 


means a brief statement with packed ideas. 
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This उत्तरमिमाम्सासूत्राणि alone has got different 
names, one popular name is ब्रह्मसूत्राणि, because it deals with 
the ब्रह्मन. Another name is वेदान्तसरूत्राणि, because it deals 
with वेद अन्तभाग:, the final part of the वेद. Another name is 
शारीरकयूत्राणि, शारीरकम्‌ means आत्मा. This name is 
popular among the संस्कृत commentators. That is why 
सर्वाज्ञात्मम्रुनि who wrote a condensed version of ब्रह्मसूत्र 
called सडुक्षेपशारीरकमू. There the very word शारीरकमू, 
because it is a condensed form of शारीरकयूत्राणि. And 
another name is व्याससूत्राणि or बाठरायणसूत्राणि, because 
व्यास another name is बादययण:. Of these, we are going to 
see the ब्रह्मसूत्राणि. As I already said सूत्र 18 a very brief 
statement with packed ideas, even the sentence will not be 
grammatically complete and therefore we have to complete 
the sentence and we have to take out or extract all the ideas. 
Therefore, if you read the simple translation you will not be 
able to get head or tail. Therefore, I said in the last class many 
commentaries came explaining the teachings of the S&RJA. 
These commentaries are called भाष्यमूऽ, ब्रह्मसूत्र भाष्यमूड. And 
many people write commentaries on these ब्रह्मसूत्रमूड- Here 
also a problem came. What is that? The statements are brief 
and when it is a brief statement there are chances of ambiguity 
or doubts regarding the intention of the author and especially 
when the author is not around. When the local constitution 
which has been formed a few decades before that itself is 
subject to so many interpretations. So what has happened a 
few years before can create controversy then what has been 
formed several years before there can be difference of opinion. 
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And these AAs are based on the उपनिषत्‌ or वेदड, but when 
you read dG there itself people will get doubts regarding the 
understanding of the gs. Because वेद talks about Odd, dos 
talks about अद्वैतम्‌ and therefore, whether you study the Hs 
or whether you study the dg itself there can be problems in 
perception and therefore for ब्रह्मसूत्र 1561 different भाष्यम्‌s 
have come presenting different types of teachings called 
schools of philosophy. Thus, this Sel itself have given rise 
to several systems, which are more than ten types of 
interpretations. All of them are based their teachings on 
ब्रह्मसूत्र and वेदान्त but when they come out with a philosophy 
their philosophy or approach is totally different and thus 
several भाष्यमूड are there giving birth to different approaches. 
Of these several interpretations, three of them are very 
popular, even though more are there, 


One is the अद्वैतमू, निर्विशेष अद्वैतम्‌ as revealed by 
शङ्कराचार्यः भाष्यम्‌. निर्विशेषाद्वैतम्‌ - the AQAA ब्रह्म 
without any attributes. 

Another popular one is विशिष्टाद्वैतम्‌, which is based 
on the interpretation of रामानुजाचार्य and his commentary on 
TERM is called श्रीभाष्यम्‌ 


The third one is द्वैतमू, which is based on the 
commentary by मध्वाचार्य, whose commentary is called 
अंनुभाष्यमू. 

So विशिष्टाद्वैतम्‌ through श्रीभाष्यम्‌ of रामानुजाचार्य, 
द्वैतम्‌ through the अनुभाष्यम्‌ of मध्वाचार्य and निर्विशेषाद्वैतम्‌ 
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by शङ्कराचार्यः s भाष्यम्‌ or they generally say 
शारीरकमीमाम्साभाष्यम्‌, 


Of these our learning of ब्रह्मसूत्र is going to be based 
on शङ्कराचार्य'ऽ भाष्यम्‌ and for that शडकराचार्य'5 भाष्यम्‌ 
itself many commentaries, sub-commentaries, sub-sub- 
commentaries, the literature so vast for शङ्कराचार्य’ s भाष्यम्‌ 
itself and the literature so vast for श्रीभाष्यम्‌ itself, अनुभाष्यम्‌ 
itself, each one branches thus our philosophical literature is so 
vast, it is oceanic that we will not be able to complete even 
one system and therefore we are going to learn ब्रह्मसूत्र based 
on शङ्कराचार्य’ s भाष्यम्‌. This is our approach and before 
learning this भाष्यम्‌, we have got a ritualistic method of 
learning, which is adopted in the tradition when they study 
शङ्कराचार्य  भाष्यम्‌ऽ especially ब्रह्मसूत्र भाष्यम्‌ they have 
got a ritualistic method. I just want you to be aware of that and 
therefore next one class we will adopt that method. In that 
method we will chant the ten शज्तिपाठs called 
दठशभशान्तिमन्त्रड and we will chant the दक्षिणामूर्ति 9c3IcDs and 
do नमस्कारम्‌ to each श्लोक. So half दक्षिणामूर्ति थ्लोक5 is 
chanted in the beginning and at the end the other half of the 
दक्षिणामूर्ति os is chanted. Therefore the next class only, 
one class for sample we will adopt that method and 
thereafterwards we will go to our regular method of 
सहनाववतु शान्तिपाठ. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुठच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्तिः शान्तिः ॥ हरिः 35. 
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दशभान्तिमन्त्रा: 


Today we shall see the ठशशान्तिमन्त्रड which are 

traditionally chanted before the study of any भाष्यम्‌ especially 
ब्रह्मसूत्र भाष्यम्‌, 
ॐ of नो मित्रः शं वरुण: | of नो भवत्वर्यमा | शं न soci 
बृहस्पतिः | of नो विष्णुरुरुक्रमः | नमो ब्रह्मणे नमस्ते वायो | 
त्वमेव प्रत्यक्षं ब्रह्मासि | त्वमेव प्रत्यक्षं ब्रह्म वदिष्यामि | ऋतं 
वदिष्यामि सत्यं वदिष्यामि | तन्मामवतु तद्वक्तारमवतु | अवतु 
मामवतु वक्तारम्‌ ॥ ॐ शान्तिः शान्तिः शान्तिः ॥ 
तैत्तिरीयोपनिषत्‌ ॥ 


ॐ सह नाववतु | सड oil भुनक्तु | सह वीर्य करवावहै | तेजस्वि 
नावधीतमस्तु | मा विद्विषावहै ॥ ॐ शान्ति: शान्तिः शान्ति: ॥ 
तैत्िरीयोपलिषत्‌ II 

ॐ यश्छन्ठसामृषभो विश्वरूपः | छन्दोभ्योऽध्यमृतात्सम्बभूव | A 
मेत्ठ्रो मेधया स्पृणोतु | अमृतस्य देव धारणो भूयासम्‌ | शरीरं मे 
विचर्षणम्‌ | जिह्वा मे मधुमत्तमा | कर्णाभ्यां भूरिविश्रुवम्‌ | ब्रह्मणः 
कोशोऽसि मेधया पिडित: । श्रुतं मे गोपाय ॥ ॐ शान्ति: शान्तिः 
शाक्तिः ॥ तैत्तिरीयोपनिषत्‌ ॥ 

ॐ अहं वृक्षस्य रेरिवा | कीर्तिः पृष्ठं गिरेरिव | ऊर्ध्वपवित्रो 
वाजिनीव स्वमृतमस्मि | द्रविणँ सवर्चसम्‌ | सुमेधा अमृतोक्षितः | 
इति त्रिशङ्कोर्वेठानुवचनम्‌ | ॐ शान्ति: शान्ति: शान्तिः ॥ 
तैत्िरीयोपलिषत्‌ १-१०-१ II 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुठच्यते । पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्तिः शान्तिः ॥ 
बृहठारण्यकोपनिषत्‌ ॥ 
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ॐ आप्यायन्तु ममाङ्गानि वाक्प्राणश्चक्षुः श्रोत्रमथो 
बलमिन्ठ्रियाणि च | सर्वाणि सर्व ब्रह्मोपनिषदं माहं ब्रह्म निराकुर्यां 
मा मा ब्रह्म निराकरोदनिराकरणमस्त्वनिराकरणं मेऽस्तु | 
तदात्मनि निरते य उपनिषत्सु धर्मास्ते मयि सन्तु ते मयि सन्तु 
॥ ॐ शान्ति: शान्ति: शान्ति: ॥ केन, छान्दोग्योपनिषत्‌ ॥ 
ॐ वाङ्गे मनसि प्रतिष्ठिता । मनो मे वाचि प्रतिष्ठितम्‌ । 
आविराविर्म एधि | वेदस्य म आणीस्थः । श्रुतं मे मा प्रहासीः | 
अनेनाधीतेनाडोयत्रान्‌ संदधामि | wa वदिष्यामि सत्यं 
वदिष्यामि | तन्मामवतु तद्वक्तारमवतु | अवतु माम्‌ | अवतु 
वक्तारमवतु वक्तारम्‌ | ॐ शान्तिः शान्ति: शान्तिः ॥ 
ऐतरेयोपलिषत्‌ ॥ 
ॐ ag नो अपि वातय मनः | ॐ शान्ति: शान्तिः शान्तिः ॥ 
ऋग्वेठ १०-२७-१ II 
ॐ भट्ट कर्णेभिः श्रुणुयाम देवाः | भद्रं पश्येमाक्षभिर्यजत्राः | 
स्थिररङ्गैस्तुष्ट्रवांसस्तनूभिः | व्यशेम देवहितं यदायुः ॥ स्वस्ति 
न इन्द्रो वृद्धश्रवाः | स्वस्ति नः पूषा विश्ववेदाः | स्वस्ति नस्तार््ष्यो 
अरिष्टनेमिः | स्वस्ति नो बृहस्पतिर्टधातु | ॐ शान्तिः शान्तिः 
शान्तिः ॥ प्रश्न, मुण्डक, माण्ड्क्योपनिषत्‌ ॥ 
यो ब्रह्माणं विदधाति ud यो वै वेदांश्च प्रहिणोति तस्मै | तँ ह 
देवमात्मबुद्धिप्रकाशं मुमुक्षुर्वै शरणमहं प्रपद्ये | ॐ शान्तिः शान्ति: 
शान्ति: ॥ श्वेताश्वतयोपनिषत्‌ ६-१८ Il 
ॐ नमो ब्रह्मादिभ्यो ब्रह्मविद्यासम्प्रदायकर्तृभ्यो वंशर्षिभ्यो 
महद्भ्यो नमो गुरुभ्यः | सर्वोपप्लवरहितः प्रज्ञानघनः प्रत्यगर्थो 
ब्रह्मैवाहमस्मि ॥ सम्प्रदाय परम्परा श्लोकानि ॥ 
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Now we will chant the first five verses of दक्षिणामूर्ति 
स्तोत्रम्‌ and at the end of each verse नमस्कार is done 
traditionally. 


विश्वं दर्पणह9्यमाननगरीतुल्यं निजान्तर्गतं 
पश्यन्नात्मनि मायया बहिरिवोद्भूतं यथा निठ्रया | 

यः साक्षात्कुरुते प्रबोधसमये स्वात्मानमेवाद्वयं 

तस्मै श्रीगुरुमूर्तये नम इदं श्रीठश्षिणामूर्तये ॥ श्री दक्षिणामूर्ति 
स्तोत्रम्‌ II 

बीजस्यान्तरिवाङ्कुरो जगदिदं प्राङ्निर्विकत्पं पुनः 
मायाकल्पितदेशकालकलनावैचित्र्यचित्रीकृतम्‌ | 

मायावीव विजृम्भयत्यपि महायोगीव य: स्वेच्छया 

तस्मै श्रीगुरुमूर्तये नम इदं श्रीठश्षिणामूर्तये ॥ श्री दक्षिणामूर्ति 
स्तोत्रम्‌ २॥ 


यस्यैव स्फुरणं सदात्मकमसत्कत्पार्थकं भासते 
साक्षात्तत्त्मसीति वेदवचसा यो बोधयत्याश्रितान्‌ | 
यत्साक्षात्करणाद्भवेन्न पुनयावृत्तिर्भवाम्भोनिधौ 

RA श्रीगुरुमूर्तये नम इदं श्रीठश्षिणामूर्तये ॥ श्री दक्षिणामूर्ति 
स्तोत्रम्‌ २॥ 


नानाच्छिट्रघटोदरस्थितमडाठीपप्रभाभास्वर 

ज्ञानं यस्य तु चक्षुराठिकरणद्वारा als: स्पन्दते | 

जानामीति तमेव भान्तमनुभात्येतत्समस्तं जगत्‌ 

तस्मे श्रीगुरुमूर्तये नम इदं श्रीठक्निणामूर्तये ॥ श्री दक्षिणामूर्ति 
स्तोत्रम्‌ २॥ 

ठेडं प्राणमपील्ठ्रियाण्यपि चलां बुद्धिं च भून्यं fag: 
स्त्रीबालाज्धजडोपमास्त्वडमिति भ्रान्ता भृशं वाठिनः | 
मायाशक्तिविलासकल्पितमहा व्यामोडसंडारिणे 
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तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये ॥ श्री दक्षिणामूर्ति 
स्तोत्रम्‌ २॥ 

ॐ नारायणं Usted वसिष्ठं शक्ति च तत्पुत्रपराशरञ्च | 

व्यासं शुकं गौडपठं महान्तं गोविग्दयोगीन्द्रमथास्य शिष्यम्‌ ॥ 
श्रीङ्कराचार्यमथास्य पझपाठं च हस्तामलकं च शिष्यम्‌ | 

तं तोटकं वार्तिककारमन्यानस्मट्टुरून्सन्ततमानतोऽस्मि ॥ 
सम्प्रदाय परम्परा श्लोकानि ॥ 


श्रुतिस्मृतिपुराणानामालयं करुणालयम्‌ | 
नमामि भगवत्पाठं शङ्कर लोकशङ्करम्‌ ॥ सम्प्रदाय परम्परा 
श्लोकानि॥ 


शङ्करं शङ्कराचार्य केशवं बादरायणम्‌ | 

सूत्रभाष्यकृतौ वन्दे भगवन्तौ पुनः पुनः || सम्प्रदाय परम्परा 
श्लोकानि II 

ईश्व॒रो गुरुरात्मेति मूर्तिभेदविभागिने | 

व्योमवद्व्याप्तदेडाय दक्षिणामूर्तय नम: ॥ सम्प्रदाय परम्परा 
श्लोकानि ॥ 


अशुभानि निराचष्टे तनोति शुभसरन्ततिम्‌ | 
स्मृतिमात्रेण यत्‌ पुंसां ब्रह्म तन्‌ मङ्गलं परम्‌ l| सम्प्रदाय परम्परा 
श्लोकानि II 


अतिकल्याणरूपत्वान्‌ नित्यकल्याणसंभ्रयात्‌ | 

स्मर्तृणां वरठत्वाच्‌ च ब्रह्म तनू मङ्गलं fag: || सम्प्रदाय परम्परा 
श्लोकानि॥ 

यैरिमे गुरुभिः पूर्वं पठवाक्यप्रमाणतः | 

व्याख्याता: सर्ववेदान्तास्तान्नित्यं प्रणतोऽस्म्यहम्‌ || सम्प्रदाय 
परम्परा श्लोकानि॥ 
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ओङ्कारश्चाथशब्टश्च GIAN ब्रह्मणः पुरा | 
कण्ठं भित्वा विनिर्यातौ तस्मान्माङ्गलिकावुभो ॥ 
ॐ अथ 35 अथ 35 अथ | 

So this is the traditional beginning शान्तिपाठ, Now I 
will give you meaning of the शाग्तिपाठड that we chanted 
today. Of these शाठ्तिपाठड most of them are taken from the 
ten उपनिषत्‌, which we have seen and therefore, 1 don’t want 
to give the meaning elaborately. 1 will give you the essence of 
those PTUs, which we have already seen. The new one I 


will explain. 


The first शान्तिमन्त्र is 9I नो मित्रः 9I वरुण: which 
occurs in the तैत्तिरीयोपनिषत्‌, शीक्षावल्ली. So the essence of 
this शान्तिपाठ is as following. First, the student asks for 
माङ्गल्यम्‌ or auspiciousness. He asks for through this 
शाञ्तिपाठ माङ्गत्य प्रार्थन. Then secondly, there is हिरण्यगर्भ 
नमस्कारः, offering of prostration to the हिरण्यगर्भ, who is the 
embodiment of all the देवताऽ - ज्ञानेन्द्रिय देवताऽ, कर्मेन्ठ्रिय 
देवताऽ, समष्टि. Then thirdly, हिरण्यगर्भ स्तुतिः, the 
glorification of हिरण्यगर्भ as the very aq तत्वम्‌ or प्राण 
तत्वम्‌, which is in front of me, नमस्ते वायो. And also 
हिरण्यगर्भ is the embodiment of all the virtues, ऋतं वदिष्यामि 
सत्यं वदिष्यामि. Thus हिरण्यगर्भ स्तुति: is done. 
Thereafterwards there is a prayer for गुरुभिष्य रक्षणम्‌, so may 
the teacher be protected and may the student be protected so 
that there can be healthy communication. So गुरुभिष्य 
क्षणम्‌. These are the four things which are there in the first 
शान्तिपाठ. 
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Then the second शान्तिमन्त्र occurs in the 
तैत्तिरीयोपनिषत्‌, ब्रह्मानन्दवल्ली, the second chapter. The 
essence of this शान्तिपाठ is as following. First, the student 
and teacher pray for the गुरुभिष्य रक्षणमू, the protection of 
the teacher and the protection of the student for 
communication. Then there 15 गुरुभिष्य प्रयत्न पार्थन, a 
prayer for putting forward sufficient effort for communication. 
The teacher must be able to put forth enough effort to 
communicate in a way that the student can grasp. And the 
student also should put forward sufficient effort, it should not 
be a passive listening, it should be an active, participatory 
involving listening. So that is sufficient effort, वीर्य करवावहै. 
And not only there should be effort during the communication 
or class, before also there must be sufficient effort in the form 
of homework. Homework 15 required both for the teacher as 
well as the student. If the teacher does not do homework, he 
cannot communicate properly. And if the student does not do 
homework, he cannot listen or grasp fully. The more 
homework both of them do, the more is the amount of 
grasping. If no homework is done, not that listening will not 
take place, but the percentage grasped will become lesser and 
lesser. In good homework, on both parts, the grasping can be 
almost 100%, and that is also वीर्यम्‌. Therefore, Oh Lord! let 
us be able to put forth sufficient effort. Therefore, प्रयत्नार्थम्‌ 
प्रार्थन. And the third part of this शान्तिपाठ is गुरुशिष्य 
सौहार्द:, सौहार्द: means mutual goodwill, mutual good 
relationship. Any communication will work only when there is 


a good relationship on the part of the teacher, good 


29 _ 


Introduction 


relationship is compassion towards the student and on the part 
of the student, the good relationship is faith or trust in the 
teacher. So trust on the part of the student and compassion on 
the part of the teacher will lubricate so that the communication 
is smooth, especially this spiritual goodwill is required when 
two people live together. This rule is applicable in a family 
setup, when there is constant relationship between husband 
and wife, parents and children, employer and employee. 
Wherever there is a setup, wherever there is a constant 
interaction, wherever efficient communication is required 
ISIS: is important. Otherwise in the family it will end up in 
broken family, in गुरुशिष्य सम्बध it will end up in गुरु शिष्य 
separation. To avoid that and have a good relationship, मा 
विद्विषावहै. So thus, गुरुशिष्य रक्षणम्‌, गुरुशिष्य प्रयत्न and 
गुरुभिष्य सौहार्ठ:, these are the three things included in this 
second prayer. 


Then the third prayer is taken from the 
तैतिरीयोपनिषत्‌, शीक्षावल्ली, which is a well-known prayer 
for developing मेधाशक्ति. In this prayer, the following things 
are asked for by the student. Firstly, he asks for ग्रहणशक्ति, 
Oh Lord! Let me be able to grasp the teaching. And secondly, 
he asks for ज्ञानमू. So let me gain the जीवात्मा-परमात्म ऐक्य 
ज्ञानम्‌, which is the goal. Thirdly, he asks for शरीरयोग्यता, 
let my स्थूल शरीरम्‌ and सूक्ष्म शरीरम्‌ be fit enough for this 
great pursuit, शरीरयोग्यता. Then fourthly, the student asks for 
continuous श्रवणम्‌ without obstacles, coming to the class 
without break. So, continuous श्रवणम्‌ he seeks. And finally, 
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the student asks for घारणमू, it is not enough I go on hearing, it 
must be retained, श्रुत मे गोपाय. Let the teaching be retained 
within me. So these are the five things that are asked for 
through this third मन्त्र, 


Then the fourth मन्त्र is also taken from 
तैतिरीयोपनिषत्‌, शीक्षावल्ली, which is another well-known 
जप meant for आत्मज्ञान सिद्धिः. The previous one for 
मेधाशक्ति, memory power, this is for ज्ञाञमू. In this, we are 
quoting the statement of a great ब्रह्मज्ञानि, known as त्रिशङ्कु, 
त्रिशङ्कु ऋषेः वचनमू, And which statement comes after 
gaining the knowledge. In this statement the त्रिशङ्कु ऋषि 
says that I am as great as ईश्वर, I have got ईश्वरशक्ति, I am as 
omnipotent as the Lord is, in fact, I enliven, invigorate the 
whole creation. So ईथ्तरभक्ति I have. Then he says, 
ईश्वरविभूति I have, all the glories of ईश्तर are my glories. 
Then thirdly, in this मन्त्र त्रिशङ्कु says, I have got the 
greatest wealth in the world, which is ब्रह्मज्ञागम्‌, So I am as 
great as the Lord, I am as glorious as the Lord, and I have got 
the greatest wealth, which means I am the wealthiest in the 
world (though he is not having a penny in his pocket, yet he 
says I am the wealthiest in the world). And the student may 
not understand the implication of the statement, but even 
though he does not understand, he chants it as जप so that in 
due course he also is able to own up the statement. So this is 
the fourth शान्तिमन्त्र, 


Then the fifth शान्तिमन्त्र is a well-known prayer 
occurring in the बूढठारण्यकोपनिषत्‌, In this मन्त्र, which 


31. 


Introduction 


contains the essence of the उपनिषत्‌, three points are 
highlighted. Firstly, जीवात्मा-परमात्म ऐक्यम्‌. Then secondly, 
it says जीवात्मा-परमात्म have got कार्य-कारण सम्बध. That is 
the जीवात्मा is the कार्यम्‌, the product and परमात्म is 
कारणम्‌. But here one may get a confusion, because first we 
talk about ऐक्यम्‌, then secondly we talk about भेद:. In कार्य- 
कारण सम्बध, that सम्बध suggests भेद. Therefore, we should 
understand the ऐक्यम्‌ is from the standpoint of आत्मा and 
कार्य-कारण सम्बध is from the standpoint of अनात्मा. So, 
आत्मदष्ट्या जीवात्मपरमात्मनो: ऐक्यम्‌ is the first point. 
अनात्महष्ट्या जीवात्मपरमात्मनो: कार्य-कारण सम्बधः. Then 
thirdly and finally and most importantly it conveys that of 
these two - आत्मा and अनात्मा, आत्मा alone is AMIA, 
because if you remove आत्मा अनात्मा cannot exist 
independently, therefore अनात्मा is मिथ्या. So, these are the 
three essential topics of the उपनिषत्‌ summarized in this well- 
known शान्तिपाठ. 


Then the sixth शाठ्तिमत्त्र is the सामवेद शाळ्तिमन्त्र 
occurring in the छान्दोग्योपनिषत्‌ and केनोपनिषत्‌. And 
through this शान्तिमन्त्र, the student asks for the following 
blessings. Firstly, he asks for शरीरयोग्यता. Look at the 
importance given for the शरीर! Even though the discussion is 
of आत्मा, they understood the importance of शरीरम्‌, SO 
frequently शरीरयोग्यता, fitness of शरीरम्‌. शरीरम्‌ means both 
the स्थूलशरीरम्‌ as well as सू$मशरीरम्‌, the seventeen organs 
must be healthy. Then secondly, the student asks for श्रद्धा, 
faith in व्रह्मन्‌ until he understands ब्रह्मन्‌. Because when we 
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say ब्रह्मनू cannot be known by sense organs, ब्रह्मन्‌ cannot be 
handled through the कर्मेन्ट्रियड, It cannot be thought of 
through the mind, no प्रमाणम्‌ can reveal It and It is not 
available for any transaction. Initially, the description of the 
ब्रह्मन्‌ when a student hears he will conclude that the ब्रह्मलू is 
non-existent. In fact, many philosophers say that निर्गुण ब्रह्मन्‌ 
is like rabbits horn. Many philosophers having studied 
प्रस्थगत्रयमू they conclude निर्गुण ब्रह्मन्‌ is non-existent. Form 
that it is very clear that easily a student can negate निर्गुण 
ब्रह्मन्‌, therefore, the student says माहं ब्रह्म निरकुर्या. Though 
I don’t understand I do accept that निर्गुण ब्रह्मन्‌ do exist, so 
that one day I will be able to understand it is not something 
that I experience but it is myself the experiencer. Till it gets 
cleared let me have faith in it, श्रद्धा, Then the next student asks 
for is इश्वर 3IoI9Ia. That is I should not reject S&I and let 
not ब्रह्मन्‌ also reject me. Let me not negate इश्वर and let not 
इश्वर desert me. Therefore, इश्वरप्रसाठ:. And finally, he asks 
for दैवीसम्पत्‌. Let me enjoy all the virtues required for the 
assimilation of ज्ञानम्‌. आत्मनि उपनिषत्सु धर्मास्ते मयि सन्तु, 
here धर्माः means दैवीसम्पदः. अमानित्वम्‌ अदम्भित्वम्‌, 
अभयम्‌, सत्त्वसंशुद्धिः, आधनचतुष्टय सम्पत्ति: all these may I 
have fully. These are the four things asked for through the 
sixth मन्त्र. शरीरयोग्य॒ता, श्रद्धा, अनुग्रह and दैवीसम्पत्‌. 


Then the next मन्त्र is belonging to the BIAS occurring 
in the ऐतरेयोपनिषत्‌. Through this शान्तिमन्त्र, the student 
asks for the following blessing. First, he asks for आर्जावम्‌. 
आर्जावम्‌ means harmony of thought and word. What I think I 
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should speak and what I think that only I should speak. Let 
there not be a split between my thought and word, in which 
we can include the deed also. Therefore, harmony or 
concordance of my कायिक, वाचिक and मानस personality. 
Then secondly, the student asks 10 ग्रहणमू, the capacity to 
grasp the teaching. So he is requesting the dg itself or the 
Lord to bring the Vedic knowledge into his ears. Even though 
I don’t pursue वेद, let AG come in pursuit of me! At least 
somebody hearing the lecture may it fall on my ears. So, 
वेदस्य म आणीस्थः. आनयन कर्तारौ, आणी means आनयनमू. 
Then thirdly, the student asks for धारणम्‌. धारणम्‌ means 
retention of whatever I have heard. Then fourthly, the student 
asks for अलुसरणमू, let my life be in keeping with my 
learning. Let me not be Dr. Jekyll and Mr. Hyde, studying 
वेदान्त and doing अक्रमम्‌ - not being like that, let my life be 
in keeping with my understanding. Then finally, 
गुरुशिष्यरक्षणम्‌, let both the teacher and student be protected, 
blessed with good health so that this great यज्ञ can continue. 
So these are the prayers in the seventh शाग्तिमन्त्र, 


Then the eighth शान्तिमन्त्र we have not seen before. It 
is a small मन्त्र, It has got two meanings, interpreted in two 
ways, I will give you both the meanings. So, वातय - Oh Lord! 
you please gently lead. वातय means holding the hands and 
leading. Gently lead or gently take of: मन: — our mind, Oh 
Lord! Gently take our mind to AGA, AGA means the 
auspicious thing, which is S@fol or आत्मनू or the truth, the 
ब्रह्मज्ञानम्‌. Oh Lord! may you lead our mind to ब्रह्मलू. This is 
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on meaning. In the first meaning it is addressed to the Lord. In 
the second interpretation they say it is addressed to the mind 
itself. & मन:, Oh mind! वातय or अपि वातय of: — please lead 
us to the S@fol, of: means us, द्वितीया विभक्ति. There is not 
much difference. Oh Lord! lead our mind to S@fol or Oh 
mind! lead us to the ब्रह्मलू. Either way the essence is we all 
should go to ब्रह्मन्‌, This is the eighth शान्तिमन्त्र, 


Then the ninth AoH occurs in the अथर्वणवेद, in 
मुण्डकोपनिषत्‌, प्रश्नोपनिषत्‌, माण्ड्क्योपनिषत्‌ it comes. 
Through this मन्त्र, the student asks for two things one is 
माङ्गल्यप्रार्थन, auspiciousness. HGA means मङ्गलम्‌. At the 
end स्वस्ति is there, स्वस्ति of इन्द्रो, स्वस्ति न: पूषा, स्वस्ति 
also means मङ्गलम्‌. So, AGA and स्वस्ति both mean 
मङ्गलम्‌. Let there be auspiciousness in our life. And second 
prayer is for शरीरयोग्यता. This is the ninth शाग्तिपाठ. 


Then the tenth शान्तिपाठ occurs in the 
श्तेताश्वतयोपनिषत्‌ of कृष्णयजुर्वेद. We have not seen this 
मत्र before. Another beautiful मन्त्र. Here the student says 
that I am surrendering to the Lord, शरणागतिः. It is a 
शरणागति मन्त्र. So, I am surrendering to the Lord, it is Your 
job to rescue me from संसार, whatever qualifications are 
required You please give, if I require a गुरु You please 
provide, if the गुरु is not competent You make the गुरु 
competent and if I am not competent make me competent all 
responsibility is Yours. A beautiful surrender in attitude. 
People think once ज्ञानयोग comes, there is no scope for भक्ति 
and surrender. What a wonderful prayer in the उपनिषत्‌, 
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therefore, remember ज्ञानयोग is preceded by शरणागति and it 
ends in शरणागति only and this is indicated here. Who is that 
Lord? That Lord is glorified here. य: ब्रह्माणम्‌ पूर्वम्‌ विदधाति — 
who creates S&A himself in the beginning of the creation. 
ब्रह्म means हिरण्यनर्भ:, We have seen in तत्त्वबोध, ईश्वर is 
समष्टि कारणशरीरम्‌, हिरण्यगर्भ is समष्टि सूक्ष्मशरीरम्‌, The 
समष्टि 21821913122] is समष्टि कारणशरीरम्‌. Therefore, ईश्वर 
is डिरण्यगर्N’ s father. Therefore, I surrender to that ईश्वर, Who 
has created हिरण्यगर्भ. Not only that यो d वेदांश्च प्रहिणोति 
तस्मै — that ईश्वर alone sends the dos through हिरण्यगर्भ. So, 
हिरण्यगर्भ, ब्रह्माजि is also a disciple of ईश्वर, Because he gets 
the dos from the ईश्वर alone. The only difference is ब्रह्माजि 
doesn't require the systematic teaching and all. It is like 
telepathy, sent in an invisible manner. ब्रह्माजि grasps the 
whole thing doing AUA itself he gathers the wisdom. In the 
form of intuition as it were he gathers from the ईश्वर, 

गुरोस्तु मौनं व्याख्यानं शिष्यास्तुच्छिन्नसंशयाः ॥ श्री 
दक्षिणामूर्ति स्तोत्रम्‌ ॥ 

that is there relationship. तँह ठेवम्‌ — to such a Lord, who is 
the गुरु of हिरण्यगर्भ and who gave वेदऽ to the हिरण्यगर्भ, to 
such an ईश्वर, मायासहितम्‌ ब्रह्म I surrender. What is the name 
of that ईश्वर? Beautiful title is given. आत्मबुद्धिप्रकाशमू. 
आत्मबुद्धिः means आत्मज्ञानम्‌, बुद्धि: means ज्ञानम्‌. प्रकाश 
means one who reveals, revealer. So, I surrender to that Lord 


who is the revealer of the self-knowledge. 


तेषां सततयुक्तानां भजतां प्रीतिपूर्वकम्‌ | 
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ठठामि बुद्धियोगं तं येन मामुपयान्ति ते ॥ श्रीमद्धगवट्टीता १०-१० 
II 


So the same idea is conveyed here. Therefore, the student 
says, Oh Lord! you revealed it to ब्रह्माजि, don't stop with that, 
you should reveal that self-knowledge for my sake also. Why 
do I want self-knowledge? Because मुमुक्षु: — I am a seeker of 
मोक्ष. Therefore, शरणमहमू प्रपद्ये —I surrender unto you. With 
this, the ठशशान्तिमन्त्रड are over. 


ध्यानभ्लोका: 


Then the next prayer is another popular prayer in which 
the entire गुरुपरम्परा is worshipped. Beginning from where? 
ब्रह्मादिभ्य: — beginning from हिरण्यगर्भ, वंशर्षिभ्य: - all the 
परम्परा ऋषिऽ, ऋषि परम्परा. You should be remembering 
वंशर्षिभ्य:. In बृडदारण्यक at the end of the first काण्डमू, the 
मधुकाण्डमू, we had a परम्परा of वंशब्राह्मण, all those BAs 
वंश ऋषिम. All of them have done what? 
ब्रह्मविद्यासम्प्रदायकर्तृभ्यः — those who have perpetuated this 
teaching, the torch bearers and therefore, महद्भ्य: - each one 
is great. We cannot compare whether व्यास is great or शङ्कर 
is great. Each one is incomparable. Unto all those Xs जम: — 
I do नमस्कार. And because of my association with them, 
either directly or indirectly through their works, I have 
discovered a great thing. What is that? ब्रह्मेवाहमस्मि - I am 
that ब्रह्मन्‌. What type of I? Not वाच्यार्थ I, but Ad उपप्लव 
उडितः. उपप्लव means दोषः. Ad उपप्लव रहित: means Ad दोष 
रहितः, निर्दोषम्‌ डि सममू ब्रह्म, शुद्धम्‌. प्रज्ञानघनः - which is 
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nothing but pure consciousness, स्वरूपज्चानम्‌ न तु वृत्तिज्ञानम्‌ 
and which is प्रत्यगर्थ: - inner reality, inner essence, 
अन्तरत्मा, and such I am identical with ब्रह्मलू this knowledge 
I remember because I got with the blessings of all these क्रषि5. 


Thereafter दक्षिणामूर्ति स्तोत्रम्‌ comes 1 am not going to 
enter into the meaning of दक्षिणामूर्ति स्तोत्रम्‌, then it will 
become a class by itself. It contains the essence of all the 
उपनिषत्‌ऽ and remembering the essence of the उपनिषत्‌, the 
student offers prostrations to the Lord दक्षिणामूर्ति. Now some 
more शाठ्तिपाठ$ are there that we will see in the next class. 
Now today we will conclude this class in the traditional 
manner by once again chanting the next five दक्षिणामूर्ति 
शेक and we will do नमस्कार and conclude. 


यहुग्रस्तदिवाकरेन्दुसअहशो मायासमाच्छाठनात्‌ 

सन्मात्र: करणोपसंहरणतो योऽभूत्सुषुप्तः पुमान्‌ | 
प्रागस्वाप्समिति प्रबोधसमये य: प्रत्यभिज्ञायते 

तस्मै श्री गुरुमूर्तये जम इदं श्रीदक्षिणामूर्तये ॥ दक्षिणामूर्ति 
स्तोत्रम्‌ ६ ॥ 


बाल्याठिष्वपि जाग्रठाठिषु तथा सर्वास्ववस्थास्वपि 
व्यावृत्तार्वलुवर्तमानमहमित्यग्त: स्फुरन्तं सदा | 
स्वात्मानं प्रकटीकरोति भजतां यो मुठ्या भट्रया 

तस्मे श्री गुरुमूर्तये जम इठं श्रीदक्षिणामूर्तये ॥ दक्षिणामूर्ति 
स्तोत्रम्‌ ७॥ 

विश्वं पश्यति कार्यकारणतया स्वस्वामिसंबन्धतः 
शिष्याचार्यतया तथैव पितृपुत्राद्यात्मना भेदत: | 

स्वप्ने जाग्रति वा एष पुरुषो मायापरिभ्रामितः 
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तस्मै श्री गुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये ॥ दक्षिणामूर्ति 
स्तोत्रम्‌ ८ ॥ 


भूरम्भांस्यनलो5निलो5म्बरमहर्नाथो हिमांशु: पुमान्‌ 

इत्याभाति चराचरात्मकमिठं यस्यैव मूर्त्यष्टकम्‌ | 
नान्यत्किञ्चन विद्य ते विमृशतां यस्मात्परस्माद्विभोः 

Ra श्री गुरुमूर्तये जम इठं श्रीदक्षिणामूर्तये ॥ दक्षिणामूर्ति 
स्तोत्रम्‌ ९ ॥ 

सर्वात्मत्वमिति स्फुटीकृतमिदं यस्मादमुष्मिंस्तवे 

तेनास्य श्रवणात्तदर्थमननाद्ध्यानाच्च संकीर्तनात्‌ | 
सर्वात्मत्वमहाविभूतिसहितं स्याठीश्वरत्वं स्वत: 
सिदृध्येत्तत्पुनरष्टधा परिणतं वैथ्वर्यमव्याहतम्‌ ॥ श्री दक्षिणामूर्ति 
स्तोत्रम्‌ १०॥ 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः ॐ. 
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In the last class, we saw the meaning of 
दठशशान्तिमन्त्रड taken from various parts of the AGs, which 
are chanted before the study of MISIA, especially ब्रह्मसूत्र 
भाष्यम्‌. And along with these ten शान्तिमन्त्रड some prayer 
verses are also chanted, which we chanted in the last class, 
नारायणं पझभ्नुवं वसिष्ठ etc. Today I will start with the 
meaning of those prayer verses. These ten शान्तिमन्त्रड are 
uniformly given in all the books, there is no variation. But 
these following prayer verses are not uniformly chanted 
everywhere. In some books, certain prayers are given and in 
some other books, certain different prayers are given, the 
prayer verses are not uniform but the ठशशान्तिमन्त्रड are 
uniformly given. The first prayer verse is 
ॐ नारायणं Usted वसिष्ठं शक्ति च तत्पुत्रपराशरञ्च | 
व्यासं शुकं गौंडपदं महान्तं गोविन्ठयोगीन्द्रमथास्य शिष्यम्‌ ॥ 
श्रीशङ्कराचार्यमथास्य पझपादं च हस्तामलकं च शिष्यम्‌ | 
तं तोटकं वार्तिककारमन्यानस्मटुरून्सन्ततमानतोऽस्मि ॥ 


अहम्‌ अस्मठ्‌ गुरून्‌ मानतः अस्मि - I offer my 
salutations to all our गुर, to the entire गुरु परम्परा I offer my 
salutations, सन्ततम्‌, न्ततम्‌ means always. What is this गुरु 
परम्परा? It starts from गारायणमू. So नारायण or भगवानू 
विष्णु is the first आचार्य. We saw in the शान्तिमन्त्र itself यो 
ब्रह्माणं विदधाति ud यो वै वेठांश्च प्रहिणोति तस्मै. So, विष्णु 
created ब्रह्माजि, who became not only विष्णुः s पुत्र but also his 
first disciple and then ब्रह्माजि taught to further आचार्य and 
therefore the आचार्य is भगवान्‌ विष्णु Himself. Therefore, 
नारायणम्‌ the first आचार्य, And पत्मभुवम्‌, पझशभुवम्‌ means the 
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ब्रह्माजि or हिरण्यगर्भ. He is called पञ्चभुवम्‌ because according 
to U2IUIs, we know, that from विष्णुः s navel the lotus came 
and on that lotus ब्रह्माजि appeared. So, since ब्रह्माजि appeared 
out of the lotus, he is called पझभू:, USIKT भवति सम्भवति, 
उत्पद्यते इति पझभूः. And पझशुवम्‌ means ब्रह्माणम्‌, who is the 
second आवार्य. And we should remember that second आवार्य 
is the disciple of the first आचार्य, It is not a mere linear order 
but this 1s गुरुशिष्य order also. And ब्रह्माजि being a special 
creation, he gained the knowledge not by regular method, 


तद्विज्ञानार्थ स गुरुमेवाभिगच्छेत्‌ ॥ मुण्डकोपनिषत्‌ १-२-१२॥ 


Going to the गुरु, doing नमस्कार, and undertaking a long 
श्रवणम्‌ and all are not required for him. So, by mere 
meditation he was able to grasp the teaching. He is called 
स्वयम्‌ भातवेद: because while meditating itself by the AAAS 
of विष्णु, the Vedic wisdom aroused in the mind of ब्रह्माजि. 
So, विष्णु served not as a visible गुरु but as an invisible, 
अशरीरि गुरु. The third आचार्य is वसिष्ठम्‌, who is the disciple 
of ब्रह्म. Each one happens to be the पुत्र as well as शिष्य, Then 
वसिष्ठस्य शिष्य: is शक्तिः. शक्ति: is a name of a ऋषि, who is 
the son of वसिष्ठ. And also the disciple of वशिष्ठ. शक्तित5 पुत्र 
and शिष्य happens to be पराशर, तत्पुत्र RIRA. So, पराशर 
ऋषि is the next आचार्य, The next one is व्यासः, who happens 
to be the पुत्र and शिष्य of पराशर. That is why व्यासाचार्य is 
also called पाराशर्यः. 


पाराशर्यवचः सरोजममलं | गीता ध्यानश्लोक ६ II 
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So, व्यास is called पाराशर्यः because पाराशर्यस्य पुत्रः. Then 
व्यास'ऽ पुत्र and शिष्य is शुक महर्षि. That is why we have got a 
popular verse 

व्यासं वसिष्ठनप्ार शक्तेः पौत्रमकल्मषम्‌ | 

पराशरात्मजं वन्दै शुकतातं तपोनिधिम्‌ i 
श्रीविष्णुसहस्रनामस्तोत्रम्‌ ३ ॥ 

व्यासं वसिष्ठनप्रार. व्यास is नप्ता, the great grandson of 
वसिष्ठ. शक्तेः पौत्रम्‌ — he is the grandson of शक्ति. 
पराशरात्मजम्‌ - he is the son of पराशर and शुकतातम्‌ - he is 
the father of शुक. In this one verse we have got five 
generations - व्यास, वसिष्ठ, शक्ति, पराशर and शुक. And तस्य 
शिष्यः गौडपाठः. Hereafter शिष्य परम्परा alone will come, YA 
परम्परा is not there. गौडपाठ is the great author of the 
गौडपाठकारिका5, the माण्ड्क्यकारिकाऽ. So, गौडपठ is the 
same as गौडपाद, both are same only, it’s not a printing 
mistake, for meter-sake it has been made गौंडपठं. Then the 
next one is गोविन्दयोगीन्द्रम्‌, गौडपाठ'ऽ शिष्य is 
गोविन्दयोगीन्द्र ७ गोविग्दभगवत्पाद:. अथ अस्य शिष्यम्‌ - 
and गोविन्दभगवत्पाठ's disciple is श्रीशड्कराचार्यम्‌. So, 
आदिशङ्करावार्य is the disciple of गोविन्दभगवत्पाद:. And 
his disciples, so when शङ्कराचार्य comes four disciples are 
mentioned. Who are they? पपाठ हस्तामलक तोटक and 
वार्तिककारः. These are the four famous disciples of 
शङ्कराचार्य. We should not say that these are the four 
disciples of शङ्कराचार्य, If an ordinary स्वामि can have so 
many disciples, how many disciples can be there for 
शङ्कराचार्य? Many disciples should have been there. Here the 
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four are the prominent disciples. Perhaps they taught more or 
because of their works they became popular. Because when an 
आचार्य writes some Vedantic works, in the form of works 
their names are remembered. That is why गोविन्दभगवत्पाठ'ऽ 
name is not that popular, because we don’t have many works 
available of him. गौडपाठ is popular because of his कारिकाः. 
Similarly, व्यास. Therefore, their works make them popular, if 
the works are not there they are not popular but remember 
they are not inferior. So, शङ्कराचार्य also must have had 
many great disciples but these four are prominent and famous 
ie, पझपाठावार्यः, हस्तामलकावार्यः, तोटकावार्यः and 
सुरेश्वयाचार्यः . For each one of them they give a story also. 
How UsIUIG came walking across the river when शङ्कराचार्य 
called him and while crossing wherever he walked one-one 
lotus appeared. So, because of his गुरुभक्ति he did not even 
wonder how to cross the river, he just walked and lotus came 
and served as lotus bed and therefore, he got the name पझ्मानि 
पाठे यस्य पझ्मपादाचार्य:. And हस्तामलकाचार्य: is the one who 
had the vision of the ब्रह्मगू as clearly as an आमलक 
(gooseberry) in the हस्त. When you keep an आमलक on the 
palm how you cannot miss it at all, how clearly it is visible, 
similarly this आचार्य understood the teaching and therefore he 
got the name हस्तामलकाचार्य. Then the third disciple is called 
तोटकाचार्य:, because he wrote certain works in a particular 
meter called तोटक meter. His तोटकाष्टकम्‌ is a famous 
अष्टकम्‌, wherein he glorifies शङ्कराचार्य 


विठिताखिलशास्त्रसुधाजलधे महितोपनिषत्‌ कथितार्थनिधे | 
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This particular tune is called तोटक meter. He also wrote 
another work called श्रुतिसारसमुद्धरणम्‌ taking the essence of 
the श्रुति, the ds. It is about 170 verses, a beautiful work and 
that is also in the meter called तोटक and therefore he got the 
name तोटकाचार्य, In fact, at the end of that 
श्रुतिसारसम्रुद्धरणम्‌ alone the famous भूः पाठौ यस्य नाभिः the 
ध्यानश्लोक of विष्णुसहस्रनाम is coming. The last one 1s 
वार्तिककारः. It is the name of सुरेश्वयाचार्यः . He got this name 
because he wrote many works, which are known as वार्तिकम्‌ - 
a commentary in verse form. It is not only an ordinary 
commentary, it is a critical commentary. So, the वार्तिक author 
has got the right to criticize the original which he is 
commenting upon. 

उक्तानुक्तदुरुक्तानां चिन्ता यत्र प्रवर्तते | 

त ग्रन्थं वार्तिकं प्राहर्वार्तकज्ञा मनीषिणः ॥ 

So, what 1s said in the original he should clarify, what is left in 
the original unsaid he has to supply, and what has to be 
criticized if it is he has to criticize also. सुरेश्वरावार्य wrote 
वार्तिकम्‌ on तैत्तीरियभाष्यम्‌ of शङ्कराचार्य known as 
तैत्तीरियभाष्यवार्तिकम्‌. It is not a commentary णा the 
उपनिषतू, but commentary on the उपनिषत्‌ भाष्यम्‌ of 
शङ्कराचार्य. That is why they call it as 
तैत्तीरियभाष्यवार्तिकमू. He wrote another वार्तिकम्‌, which 
made him very famous, i.e., बृहठारण्यकभाष्यवार्तिकम्‌ 
consisting of more than 10,000-12,000 verses. Commentary 
on बृडठारण्यकभाष्यम्‌ all in श्लोक form. This is his magnum 
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work, the main work of सुरेश्वराचार्य. Some other वार्तिकम्‌ऽ 
are also there, because of this he got the name वार्तिककारः. 


Thereafter, the further परम्परा continues, it has 
continued until now. How do know that it has continued until 
now? Because I am able to learn. What is the proof that our 
family परम्परा is continuing? That we are solidly present here 
is the proof for अविच्छिन्न परम्परा. Similarly, the नारायण 
परम्परा also is अविच्छिन्नम्‌ because I am able to learn it even 
now. Therefore, many more आचार्य$ are there, but if we have 
to enumerate all these आचार्यs it will be a long list that we will 
never come to ब्रह्मसूत्र, we will be reading this श्लोक only. 
Therefore, he simplifies it 3IovIIoI - all the other आचार्य up to 
my गुरु all of them are अस्मतू गुरुनू - all my es, some of 
them directly and some other indirectly all of them 
आनतोऽस्मि - I worship. 


Then the next स्तोत्रम्‌, 


श्रुतिस्मृतिपुराणानामालयं करुणालयम्‌ | 
नमामि भगवत्पाठं शङ्कर लोकशङ्करम्‌ Il 

I salute or offer my worship to शङ्करम्‌ - 
शङ्कराचार्य, the आदिशङ्कराचार्य, who wrote commentaries 
on all the प्रस्थानत्रयम्‌, the basic text books like गीता, 
उपनिषत्‌ and ब्रह्मसूत्र, the three basic Vedantic text books he 
elucidated through his commentaries, therefore my special 
नमस्कारम्‌ to शङ्कराचार्य, What is his glory? 
श्रुतिस्मृतिपुराणानाम्‌ आलयम्‌ - who is the temple, the abode 
of all the वेठ5 i.e., वैदिक wisdom; not only he knew the dos 
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by-heart but he also knew the meaning, of केवल शब्दग्रडणमू 
परन्तु अर्थग्रहणम्‌ अपि, therefore he is the abode of वैदिक 
wisdom. And स्मृति — he is the abode of the wisdoms 
contained in the स्मृतिड, which systematically present the 
contents of the वैठिक wisdom like मनुस्मृति, पराशर स्मृति 
etc., शङ्कराचार्य profusely quotes from मनुस्मृति, which 
indicates he had that wisdom. Then पुराणानाम्‌ — he is the 
abode of the U2IUIs, and the Puranic wisdom, the eighteen 
U2IUIs. In his विष्णुसहस्रनाम भाष्यम्‌ शङ्कराचार्य profusely 
quotes from विष्णु प॒राणम्‌, which indicates he had the 
knowledge of all the पुराणम्‌ also. Only the peculiar thing is 
he doesn't quote much from the famous भागवत्‌ पुराणम्‌. 
Therefore, some scholars even doubt whether भागवतू पुराणमू 
existed before शङ्कराचार्य, If it had existed and if it was that 
famous शङ्कराचार्य would not have left it out but peculiarly 
he doesn’t quote from that. Then we have to also add the 
इतिहास - he is the abode of the इतिहास also, the रामायणम्‌ 
and मडाभारतम्‌. Though शङ्कराचार्य quotes from रामायणम्‌ 
scarcely, whereas he quotes from महाभारतम्‌ very profusely. 
Quoting from महाभारतमू is the most difficult thing, because it 
contains one lakh verses. In fact, quoting from seeing the book 
itself is difficult, because we don’t know in which part which 
topic is dealt with. If he could quote offhand, it means he had 
memorized everything. Not only शङ्कराचार्य, all those other 
आवार्यs were as great as शङ्कराचार्य. Therefore, आलयम्‌ - 
he is a temple of scriptural wisdom. Not only that करुणालयमू्‌ 
— not only he was the abode of wisdom but he was the abode 
of compassion. Otherwise he would not have shared his 
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wisdom with others. Because there will be insecurity problem 
that they may become greater than me if they come to know 
and thus my superiority will go away. So, in the name of trade 
secret and in the patenting what all things are going. So, 
शङ्कराचार्य never felt that. Whatever he had he shared it with 
all because of compassion, he was the embodiment of 
compassion. And he was भगवत्पाद: — the one who leads all 
the people to भगवान्‌. भगवन्तम्‌ पाठयति प्रापयति नयति इति 
भगवत्पाठः. He takes the IIs so close that he makes every 
शिष्य say that Lord is not away from me, why, Lord is not 
even different from me, he shows the oneness and therefore he 
is भगवत्पाठः. Finally, he is लोकशङ्करः - शङ्करः means 
मङ्गलप्रठ:, शम्‌ means मङ्गलम्‌, कर: means the bestower, 
the giver. शङ्करः means मङ्गलम्‌ करोति प्रददाति इति 
शङ्करः. मङ्गलम्‌ means आनन्ठमू ब्रह्मानन्दमू. So, 
ब्रह्माजन्दरूप, आत्मानन्दरूप मङ्गलम्‌ करोति इति शङ्करः. 
He gives ब्रह्माजग्दम्‌ to whom? If he had only verbally taught 
only a few people have benefitted, only his contemporaries 
would have benefitted, but through his written works he is 
helping all the generations for all the time and not only in 
India it goes all over. Even in the west there are people who 
do research on all these things. Therefore, he is जगटठुरु: 
लोकश्ङ्करः , the one who brings auspiciousness to the entire 
world through his teaching. To that शङ्कराचार्य I offer my 


prostrations. 
Then the next श्लोक 15, 


शङ्कर शङ्कराचार्य केशवं बादरायणम्‌ | 
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सूत्रभाष्यकृतौ qoo भगवन्तौ Yor: पुनः ॥ 

In the verse, the disciple the student is offering 
prostrations to शङ्कराचार्य and व्यासाचार्य. So, पुन: पुन: 
भगवन्तौ अहम्‌ doc. Both of them are भगवान्‌, both of them 
are not ordinary Oflds, but both of them are the अवतार of the 
Lord. भगवन्तौँ means भगवठवतारभूतो. Both of them are the 
incarnations of the Lord. How? He says, शङ्कयराचार्यम्‌ 
शङ्करम्‌. So the first शङ्कर refers to the Lord शिव. That 
Lord शिव alone has taken अवतार as आदिशङ्कर. So, शिवम्‌ 
शङ्कराचार्यम्‌ or शङ्कर अवतारभूतम्‌ शङ्कराचार्यम्‌. And 
what about व्यास? Not ordinary, केशवम्‌ बादरायणम्‌, केशवम्‌ 
means केशव अवतारभूतम्‌ बाठरायणम्‌. बादरायण: is another 
name of व्यासाचार्य. He got this name because he supposed to 
have done AUA in बदरी aoid, near बठरीनाथ. That area is 
full of बठरी tree or बठरा tree or jujube tree, it is the name of 
that fruit. In that बठरी forest he did तपस्‌ and therefore, बदर 
वनम्‌ एव अयनम्‌ यस्य 21: बाठरायणः. The one who made his 
abode the बदर वनम्‌ he is बाठरायण:, Who is that व्यासाचार्य? 
केशवम्‌ - केशव अवतारभूतम्‌ व्यासाचार्य. What did they do? 
व्यासावार्य wrote ब्रह्मसूत्र, i.e., विष्णु wrote ब्रह्मसूत्रञ and Lord 
Í9Id in the form of शङ्कराचार्य wrote the commentary. विष्णु 
is writing and शिव is commenting upon that. विष्णु and शिव 
are very close to each other unlike their 8IcDs. शिवस्य हृठयम्‌ 
विष्णु: विष्णोश्व हृठयम्‌ शिवः . Both of them are mutually cordial 
to each other, but the devotees are having problem. 
सूत्रभाष्यकृतौ and these two wrote the सूम्‌, i.e., विष्णु wrote 
Sells and शङ्कराचार्य wrote ब्रह्मयूअभाष्यम्‌, To those two 
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people आहम्‌ वन्दै = I offer prostration. पुन: पुन: — repeatedly. 
Here the word सूत्रभाष्यकृतौ is interpreted in two different 
ways. Being significant I would like to deal with it a little bit. 
The popular interpretation I will give first. So, here कृतो 
means one who has written. So, यूत्रकृत भाष्यकृत च. सूत्रकर्ता 
च भाष्यकर्ता च to these two people I offer my नमस्कारम्‌. 
WIPARA अहम्‌ वन्दे, भाष्यकर्तारम्‌ अहम्‌ वन्दे. सूत्रकर्तारम्‌ 
means ठ्यासावार्य, who is the author of ब्रह्मञूअs. Then 
भाष्यकर्ता means शङ्कराचार्य, who is the author of 
ब्रहमसूत्रभाष्यम्‌, This is the most popular interpretation. But 
there is a second interpretation also, which is given by the 
famous कल्याणस्रुन्दरभास्त्रि, a beautiful and appealing one. 
He says, here the भाष्यम्‌ should not be taken as सूत्रभाष्यमू 
but should be taken as उपनिषत्‌ भाष्यम्‌, That is the expansion 
of the उपनिषत्‌. Therefore, what did शङ्कराचार्य do? He 
expanded the उपनिषत्‌ by giving commentaries. Then what 
did व्यासाचार्य do? He also wrote यूत्र, the सङ्ग्रह: or use 
or presentation in a nutshell, 1.6., condensation. The 
condensation of what? व्यासाचार्य did not condense any idea 
that he had but it was the condensation of the teaching 
involved in the उपनिषत्‌. So, व्यासावार्य condensed the 
उपनिषत्‌ and शङ्कराचार्य expanded them. So, उपनिषत्‌ 
सङ्ग्रहः कर्ता व्यास: and उपलिषत्‌ विस्तर कर्ता शङ्करः. Now 
I consider this interpretation as very significant because it 
removes one big misconception which is possible. What is 
that misconception? In my introductory talk, I talked about the 
six आस्तिक दर्गनमूड. I said the साङ्ख्यदर्शनम्‌ is presented 
in the साड्ख्ययूत्र5 by कपिल ऋषि. Therefore, कपिल ऋषि 
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becomes the founder of the साङ्ख्य philosophy. Similarly, 
योगदर्शनम्‌ is presented in the योगसूत्र, which is founded by 
पतञ्जलि ऋषि. He becomes the founder आचार्य, Similarly, 
न्यायदर्शनम्‌ is available in ल्यायसूत्रढ, whose founder is 
गौतम्‌ मुनि वैशेषिकदर्शनम्‌ is available in वैशेषिकसूत्र, 
whose founder is PUIG मुनि And as the sixth दर्शनम्‌ we 
presented उत्तरमीमांयादर्शनम्‌ or वेदान्तदर्शनम्‌ available in 
Seis, which is given out by व्यासाचार्य. This is how we 
enumerated the six दर्शनमूड and all presented in MMs and all 
of them given out by one-one ऋषि and we said वेदान्तदर्शनम्‌ 
is presented in ब्रह्मसूत्र by व्यासक्रषि. What do we conclude 
by this? साङ्ख्यदर्शनम्‌ is founded by कपिल ऋषि, therefore 
साङ्ख्यदर्शनम्‌ becomes the invention of the कपिल ऋषि, it is 
the product of the intellect of कपिलाचार्य. Therefore, 
साङ्ख्यदर्शनम्‌ becomes a पौरुषेयदर्शनम्‌, which is a product 
of human intellect. Similarly, योगदर्शनम्‌ is invented by 
पतञ्जलि ऋषि and therefore it becomes the product of 
पतञ्जलि’ intellect. Each one uses तर्क, they are तर्कप्रधान 
दर्शनम्‌, using their intelligence they invent those दर्शनम्‌ऽ. 
And in the same list they are giving वेदान्तदर्शनम्‌ also which 
is presented in ब्रह्मसूत्र by व्यासाचार्य. Therefore, what will 
we conclude? The वेदान्तदर्शनम्‌ is a product of व्यासाचार्य’ऽ 
intellect. Then it will become a पौरुषेयदर्शनम्‌, And the 
problem is any पौरुषेयदर्शनम्‌, any product of human intellect 
will have lot of defects because human intellect is intrinsically 
limited. पुरुषबुद्धिदोषात्‌ पुरुषबुद्धि is full of defects. And 
therefore, we want to say, that no doubt वेदान्तदर्शनम्‌ is 
available in व्रह्मसूत्रञ and no doubt it is given by व्यासाचार्य 
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but they are not the inventions of व्यासाचार्य but it the 
teaching extracted from the उपनिषतू5. 50, वेठान्तदर्शनम्‌ 
available in ब्रल्मयूत्रड is not a product of the व्यासावार्य’ऽ 
intellect but it the teaching extracted from the उपनिषत्‌. And 
is the उपनिषत्‌ऽ पौरुषेयम्‌ or अपौरोषेयम्‌? We have seen that 
the उपनिषत्‌ऽ are not a product of the human intellect but it 1s 
the revelation coming from the Lord. Since the उपनिषत्‌ऽ are 
अपौरोषेयम्‌, the वेदान्तदर्शनम्‌ is also अपौयेषेयम्‌, 
उत्तरमीमांसादर्शनम्‌ is अपोरेषेयम्‌. So, out of six दर्शनम्‌, 
साङ्ख्य, योग, न्याय, वैशेषिक are all पौरुषेय दर्शनमूड 
because they all are based on the human intellect whereas 
वेदान्त or ब्रह्मसूत्र don’t study as a human product, study 
Sells as dealing with अपौरोषेय दर्शनम्‌. Then why do you 
call व्यासाचार्य as the founder of the वेदान्तदर्शनम्‌? He says, 
व्यासावार्य is not the founder of the वेदान्तदर्शनम्‌, व्यासाचार्य 
extracted the teaching from the उपनिषत्‌ऽ and presented in 
सूत्र form. Therefore, the codification is by व्यामाचार्य, 
systemization is by व्यासाचार्य, giving the supporting logic is 
by व्यासाचार्य, but the teaching itself is not by व्यासाचार्य. And 
therefore, साङ्ख्यदर्शनम्‌ did not exist before कपिलमुनि, 
because he is the founder; योगदर्शनम्‌ did not exist before 
पतञ्जलि, because he is the founder; whereas वेदान्तदर्शनम्‌ 
did exist even before CURR. Therefore, व्यासाचार्यं only 
perpetuated the वेठान्तदर्शनमू, he did not propound the 
वेदान्तदर्शनम्‌. So therefore, व्यासावार्य is only one of the 
आवार्यs. वेदान्तदर्शनम्‌ started from where? नारायणं Ustad 
वसिष्ठ शक्ति पराशर - from the generations of गुरु5 — where 
व्यासाचार्य comes under sixth generation and व्यासाचार्य’ऽ 


51. 


Introduction 


glory is along with the other G9fols he presented this 
वेदान्तदर्शनम्‌ in a systematic सूत्र form. That idea is 
conveyed, व्यासाचार्य made Dis out of उपनिषत्‌ऽ and 
शङ्कराचार्य did not present his own philosophy but he 15 
उपनिषत्‌ भाष्यकर्ता. So, सूत्रभाष्यकृतो वन्दे means उपनिषत्‌ 
IRA उपनिषत्‌ भाष्यस्य कर्ता and therefore AA also does 
not contain anything original, भाष्यम्‌ also does not contain 
anything original, both of them are the contraction and 
expansion of the Upanishadic teaching. So that, the emphasis 
is on the उपनिषत्‌ and not on सूत्र and भाष्यम्‌. Therefore, 
उपनिषत्‌-यूत्र उपनिषत्‌-भाष्यकृतौ अहम्‌ वन्दे पुनः पुनः. 
Then the next श्लोक, 


ईश्व॒रो गुरुरात्मेति मूर्तिभिदविभागिने | 
व्योमवद्व्याप्तदेडाय दक्षिणामूर्तय नम: I 


Here the salutation or worship is offered to Lord 
दक्षिणामूर्ति, who is another form of Lord शिव, when Lord 
शिव is seen as आदिगुरु:, that to आदिवेदान्तगुरु: , then Lord 
शिव gets the name दक्षिणामूर्ति. Another name is सदाशिव. 
That is why there is another prayer verse 


सदाशिव समारम्भाम्‌ शङ्कराचार्य मध्यमाम्‌ अस्मदाचार्य 
पर्यन्ताम्‌ ... 


In गारायणमू Ustad, विष्णु has been shown as आदिगुरु: and 
in सदाशिव समारम्भामू, Lord शिव, who is in the form of 
दक्षिणामूर्ति has been shown as आठिगुरु:. वन्दे गुरु परम्पराम्‌, 
So, having worshipped नारायण, शिव is being worshipped as 
दक्षिणामूर्ति. He is called दक्षिणामूर्ति because this is the only 
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Lord or God who is south facing. दक्षिणा मूर्ति यस्य स: 
दक्षिणामूर्ति: . दक्षिणा means south facing. Here दक्षिणा is not 
that given to the priests. दक्षिणा as a declinable word, 
आकाउन्त स्त्रीलिङ्गः दक्षिणा शब्दः, it means the sacrificial 
gift. दक्षिणा as an indeclinable word conveys the idea of south 
facing. Therefore, मूर्ति means the form, the body. So, the one 
whose physical body is facing southwards. In our शास्त्र, 16 
southern direction represents मरणमू, यमधर्मराज. Therefore, 
दक्षिणामूर्ति is facing death indicates that he is not at all afraid 
of मरणम्‌. Whereas all the other fds are mortally afraid of 
mortality. And south represents mortality therefore oflds are 
afraid. Whereas दक्षिणामूर्ति facing south he is telling all the 
जीवs, Behold me, I don't fear death! 

मृत्युञ्जयं मृत्युभियाश्रिताना- 

महंमतिर्मृत्युमुपैति पूर्वम्‌ | 

अथ स्वभावाठमृतेषु तेषु 

कथं पुनर्मृत्युधियोऽवकाशः॥ संदर्शनम्‌ २॥ 


Therefore, मृत्युजयः, कालकालः is दक्षिणामूर्ति, who 15 
devoid of the fear of death. Not only he doesn’t have any fear 
of काल, whoever approaches him, मृत्युञ्जय 
मृत्युभयाश्रितानाम्‌ 

मृत्युभीतमृकण्डसूनुकृतस्तवं शिवसन्निधौ 

यत्र कुत्र च यः पठेन्न डि तस्य मृत्युभयं भवेत्‌ | 
पूर्णमायुररोगितामखिलार्थसम्पदमादरं 

चन्द्रशेखर एव तस्य ठठाति मुक्तिमयत्नतः ॥ 
श्रीचन्द्रशेखराष्टकम्‌ १० II 
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So, चन्द्रशेखर will remove, चन्द्र means moon representing 
काल. Keeping the moon on the head signifies the one who has 
conquered the काल. Moon means here तिथि, like प्रथमा तिथि, 
द्वितीया तिथि. Therefore, दक्षिणामूर्ति is मृत्युञ्जयः, कालकालः, 
चत्ठ्रशेखरः. So approaching him will destroy यमभयम्‌ and 
give you immortality. How will he give immortality? By 
becoming a गुरु of वेदान्त, by teaching ब्रह्मविद्या. To that 
दक्षिणामूर्ति, who is free from the fear of death, and who gives 
the freedom from fear of death for other also, to that 
दक्षिणामूर्ति I worship. And this दक्षिणामूर्ति, Lord शिव appears 
in three forms. ईश्वर: गुरु: आत्मा. आत्मा means here जीव. 
इथ्तर:, गुरु: and जीवात्मा or शिष्य. शिष्य here represents the 
प्रमाता, the knower. गुरु: represents the प्रमाणम्‌, the teaching. 
$°d2: represents the प्रमेयम्‌, the subject matter. All these three 
are that one Lord alone. 


वेदैश्व सर्वैरहमेव वेद्यो 
वेदान्तकृद्वेठविठेव चाहम्‌ ॥ श्रीमद्धगवङ़ीता १७-१७ || 


Therefore, ईश्वरः गुरुः आत्मा डति मूर्तिभेद — in the form three 
मूर्ति or three forms or three expressions दक्षिणामूर्ति divides 
himself. विभागिले means the one who is divides himself. Does 
that mean he has got division? The division is seeming 
division, it is like घटाकाश मटाकाश division, it is औपाधिक 
विभाग because originally he is व्योमवत्‌ व्याप्तदेहाय - the one 
whose real nature is all-pervading चैतन्यम्‌ like the आकाश. 
To that दक्षिणामूर्ति - both his सगुणस्वरूपम्‌ and 
निर्गुणस्वरूपमू, सोपाधिक निरुपाधिकरूप - my नमस्कार. 


Then the next श्लोक, 
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अशुभानि निराचष्टे तनोति भुभसन्ततिम्‌| 
स्मृतिमात्रेण यत्‌ पुंसां ब्रह्म तन्‌ मङ्गलं परम्‌ Il 
In this the student says that S&I is the most 
auspicious thing in the world. ब्रह्मेव परम्‌ मङ्गलम्‌. 


पवित्राणां पवित्रं यो मङ्गलानां च मङ्गलम्‌ । ॥ 
श्रीविष्णु ह्रनामस्तोत्रम्‌ १६ II 

So, all other auspicious things are only a little bit, they are borrowed 
auspiciousness, the original auspiciousness is मङ्गलानां मङ्गलम्‌ ब्रहम. It 
is so auspicious that by merely remembering that ब्रहमन्‌ we will get 
मङ्गलम्‌, So, स्मृतिमात्रेण मङ्गलम्‌ ठदाति. 

यस्य स्मरणमात्रेण जन्मसंसारबन्धनातू | 

विमुच्यते नमस्तस्मै विष्णवे प्रभविष्णवे ॥ 
श्रीविष्णुसहसनामस्तोत्रम्‌ ६ II 

स्मृतिमात्रेण यत्‌ पुंसाम्‌ मङ्गलम्‌ करोति and that ब्रह्मन्‌, i.e., 
ईश्वर is the supreme मङ्गलम्‌. More details we will see in the 
next class. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः ॐ. 
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We were seeing the prayer verses which are generally 
chanted before ब्रह्मसूत्र5. Most of these verses being offering 
of our prostrations to the गुरु परम्परा. Now we are seeing 


अशुभानि निराचष्टे तनोति शुभसन्ततिम्‌। 
स्मृतिमात्रेण Ad पुंसां ब्रह्म तन्‌ मङ्गलं परम्‌ Il 

So, ब्रह्मन्‌ or ईश्वर is the most auspicious thing in the 
world. Everything else becomes auspicious only because of 
ब्रह्म सम्बन्ध, That is said here, अशुभानि निराचष्टे - ब्रह्मन्‌ 
removes all inauspiciousness or obstacles to the pursuit of 
आनन्द. तनोति शुभसरन्ततिम्‌ — It gives auspiciousness 
continuously. सन्ततिम्‌ means constant flow of 
auspiciousness; all by, mere remembrance, स्मृतिमात्रेण. Even 
if a person does not worship, even if a person does not 
स्तोत्रम्‌, mere remembrance of जत्रह्मजू, i.e., ईथ्तर will give all 
these benefits. स्मृतिमात्रेण Ad पुंसां तत्‌ मङ्गलं परम्‌. Such a 
ब्रह्मन्‌ is the most auspicious one. 


अतिकल्याणरूपत्वान्‌ नित्यकल्याणसंश्रयात्‌ | 
स्मर्तृणां वरदत्वाच्‌ च ब्रह्म तन्‌ मङ्गलं fag: I 

The same idea is conveyed. ब्रह्मन्‌ is अतिकल्याणरूपमू, 
PRUH means मङ्गलम्‌. So, Aelol is the most 
auspicious one. नित्यकल्याणसंश्रयात्‌ — It is auspicious at all 
times. नित्यकल्याण आश्रयम्‌ ब्रह्म. संश्रयात्‌ means आश्रयात्‌. 
स्मर्तृणां वरठत्वाच्‌ d -It bestows upon all the boons, It Fulfills 
all the wishes of the devotee. स्मर्तृणाम्‌ वरान्‌ ददाति इति 
वरद:. For whom? Again स्मर्तृणाम्‌ — for those people who 
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remember that SGIO, or ईश्वर. Therefore, ब्रह्म तन्‌ मङ्गलं 
fag: - ब्रह्मन्‌ is known as मङ्गल स्वरूपम्‌. 


Then the last verse, 


यैरिमे गुरुभिः ud पठवाक्यप्रमाणतः | 
व्याख्याताः सर्ववेदान्तास्ताल्नित्यं प्रणतोऽस्म्यहम्‌ ॥ 
तैत्तिरीयोपलिषद्भाष्यम्‌, उपोद्धात, २॥ 


This is a verse written by शङ्कराचार्य in his तैत्तिरीय 
भाष्यम्‌, Before starting his भाष्यमू, he writes this prayer. Here 
शङ्कराचार्य says, “If I am writing this commentary the credit 
does not go to me at all. What I have done is only presenting 
the argument and commentaries which have been there before 
me. Many आचार्य have written commentaries and even taught 
and that alone I am writing or presenting. It is not my original 
contribution but it is only my perpetuation. This indicates 
शङ्करचार्य' s humility. He doesn’t want to claim any glory 
for what he has done. Therefore, he says, गुरुभि: 
पठवाक्यप्रमाणतः सर्ववेठान्ताः व्याख्याताः - all the उपनिषत्‌ऽ 
have been already commented. It is not my work. The 
commentaries already existed. Written by whom? गुरुभिः —all 
the previous आचार्य like गोविग्दभगवत्पाद, गैडपाद etc., they 
all have already, either in written form or in verbal form it has 
been there. How did they write commentaries? 
पठवाक्यप्रमाणत: — according to the rule of interpretation. It is 
not according to their whims and fancies, but there are rule for 
interpretation and the interpretation rules are contained in 
three IRAH. Three sciences deal with the rules of वैदिक 


interpretation. 
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The first शास्त्रमू is called पदशास्त्रमू, which means 
grammar, i.e., व्याकरणशास्त्रमू. Because the meaning of every 
word should be derived according to the rules of grammar, 
because in संस्कृत, every word is derived from the roots by 
the addition of prefixes and suffixes. The root has got a 
meaning, the prefix has got a meaning, the suffix has got a 
meaning. According to those the meanings have to be derived, 
I cannot take any meaning that I like. This grammar is also of 
two-fold. वैठिक व्याकरणम्‌ — the grammar exclusively meant 
for वैदिक interpretation. So, this शास्त्रम्‌ is called पठशास्त्रमू. 
So, by using the पदशास्त्रम्‌ the पूर्वाचार्य& have commented. 


The second शस्त्रम्‌ is वाक्य॒शास्त्रम्‌, otherwise called 
मीमांसाशास्त्रम्‌ It is another big science which is exclusively 
designed for the interpretation of the वेद. So, पठशास्त्रम्‌ deals 
with the words and वाक्यशास्त्रम्‌ deals with the sentences. 
How a meaning of a sentence will be influenced by the 
context, the previous sentences, the later sentences, logic, etc., 
this meaning of a sentence is modified depending upon 
various factors and how to find out the exact meaning, that is 
called वाक्यशास्त्रम्‌. Suppose all these things we use in our 
general transactions itself, suppose a person is taking his car 
and the other person is standing out, so then the person 
standing out will ask the question to the driver, “where are 
you going?” Now the person sitting in the car asks, “Do you 
want to get dropped somewhere?” The question asked was, 
where are you going? Now the driver has to answer where he 
is going. But the driver understands the intention behind the 
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question. I want to go somewhere, if you also are going in the 
same direction, I would like to get down. Suppose the 
question is where are you going, but the intention of the 
question is, “Can you drop me?” Therefore, उक्ति: अन्या 
विवक्षा अन्या. उत्ति: means literal meaning, विवक्षा is intended 
meaning. Therefore, every statement in वेद we have to analyze 
to find out what is उक्ति:, what is विवक्षा. For that so many 
factors are taken into account to arrive at the intention. At 
least in personal transactions you can verify with the other 
persons and ask what is your intention? But in the case of the 
dos, the author is not sitting in front; therefore, we have no 
method of even cross checking. Therefore, we require a very 
rigorous tradition to extract the विवक्षा of the वेद. That शास्त्र 
is called मीमांसाशास्त्रम्‌ or वाक्यशास्त्रम्‌, 


The third science which is required for वैदिक 
interpretation is called प्रमाण शास्त्रमू, the science of 
reasoning, the science of logical thinking or तर्कशास्त्रम्‌ 50, 
these three 9IT22IJIs — व्याकरणशास्त्रमू, मीमांसाशास्त्रम्‌ and 
तर्कशास्त्रम्‌ - are the basis for वैदिक interpretation. 


शङ्कराचार्य says the पूर्वाचार्यऽ have already done the 
interpretations based on पठवाक्यप्रमाणतः. What am I going to 
do? I am going to re-present that, and therefore, for doing that 
job properly, I seek the blessings of all those पूर्वाचार्यs. So, 
what a humility! Nowadays in universities and all that big 
complain that we hear is the professors give the papers in their 
names when the research is being done by their students. So, 
the student struggles and his paper is submitted in the name of 
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the professor, who has not done any job at all. Like that 
शङ्कराचार्य could have presented all of them as his own, but 
you see the humility! He says, “All the credit goes to those 
पूर्वाचार्यऽ.” And therefore, even if by mistake you give 
नमस्कार to me, 1 will not take it, 1 will hand over to तान्‌ पूर्व 
आवार्यान्‌ नित्यम्‌ प्रणतोऽस्मि अहम्‌. 


So, here the glory of two words ॐ and अथ is 
mentioned. These two words are considered to be very 
auspicious. Why are these two words are considered to be 
glorious? The author says, because these two words have been 
uttered by ब्रह्माजि himself before creation. As we see in the 
17th chapter of the गीता, 


ॐतत्सठिति निर्ठेशो ब्रह्मणस्त्रिविध: स्मृतः | 
ब्राह्मणास्तेन वेदाश्च यज्ञाश्च विहिताः पुरा ॥ गीता १७-२३ II 


There the glory of DAAT मन्त्र was given. Similarly here 
also ॐ अथ are pronounced by ब्रह्माजि. Therefore, he said 
ओड्कारश्चाथशब्दश्च — the word ॐ and the word अथ. द्वावेतौ - 
both these words, कण्ठं भित्वा विनिर्यातौ - they came out of 
the throat of ब्रह्माजि. When? पुरा - even before the creation. 
He uttered these two words. But there are some people 
interpret it slightly differently. Because, here the word used is 
कण्ठ भित्वा विनिर्यातो, भित्वा means piercing or breaking 
open. Therefore, some people say, it seems that these two 
words did not come through the mouth of the Lord, because if 
it falls in the mouth it gets defiled, therefore, that much 
inauspiciousness he did not want, therefore the sound came 


from the throat itself directly breaking open. The idea 15 it is 
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uttered by ब्रह्माजि. Why did he utter these two words? 
Because he wanted the creation to be a perfect. 


तस्मात्तत्सुकृतमुच्यत इति | ॥ तैत्तिरीयोपनिषत्‌ 2-0-8 I 


He wanted the creation to be a perfect one, an orderly one and 

therefore, he uttered these words and because of that ब्रह्माजि 
became successful. What a wonderful world we have got! 
Suppose we make it a wreckage that’s a different thing but the 
world by itself is wonderful. Therefore, if our pursuits should 
be a defect free then we too should start with 35 अथ. That's 
why when we start every गीता chapter, what do we do? ॐ 
अथ प्रथमोऽध्यायः etc. Similarly, ब्रह्मसूत्र also can be 
successfully completed if there is freedom from obstacles. 
Therefore, 35 अथ is to be repeated. That is why after chanting 
this verse, in the tradition, they say ॐ अथ ॐ अथ ॐ अथ. 
Three times it is uttered commonly. With this the prayer 
verses are also over. 


The brief outline of the ब्रह्मसूत्र. 


Now I will come to the brief outline of the entire 
ब्रह्मसूत्र text, so that you will know what the text contains, the 
contents. SERJA consists of four chapters known as अध्यायाः. 
Each chapter is subdivided into 4 sections, which are known 
as UIGI:. That means there are 16 sections in ब्रह्मसूत्र, Each 
section is further divided into topics known as अधिकरणमू. 
There are in total 191 अधिकरणमूड in SERJA. Or 192 
according to some other. So, one particular अधिकरणम्‌ 15 
divided into two by some people, which particular topic I will 
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tell you when it comes. Each section consists of varying 
number of अधिकरणमूड, it is not uniform. In certain sections 
more अधिकरणम्‌ऽ are there, in certain sections less 
अधिकरणम्‌ are there, it is not uniform, but totally 191 
अधिकरणम्‌ are there. All these topics are mostly, mainly 
collected from, taken from the वेदान्त ल the उपनिषतूड. Most 
of the अधिकरणमूड are in the form of the analysis of the 
statements occurring in the उपनिषत्‌ऽ especially the दश 
उपनिषत्‌. One great आचार्य known as भारती तीर्थ brought a 
beautiful work in verse form, which is called 
अधिकरणरत्नमाला, which just summarizes the 191 topics. 
So, each topic is elaborately discussed in ब्रह्मसूत्र. 3प this 
author condenses the entire topic in two verses. For one topic 
two verses are there. Thus all the 191 topics are given, a 
famous फणा? called अधिकरणरत्नमाला गा 
वैयासकन्यायमाला, because it deals with the reasoning by 
व्यासाचार्य. Each अधिकरणम्‌ or topic is subdivided into Xs 
of varying numbers. Certain topics have got just one सूत्र and 
certain other topics have got more number of AAs. These 191 
topics are presented in 555 Als. So thus 4 अध्यायाः, 16 पाठाः, 
191 अधिकरणम्‌, 555 Has is the broad outline of ब्रह्मसूत्र. 








2 2 3 Y 
अध्याया: a 
समन्वय | अविशेध | साधन | फल 
LN ?£ * | * | ४. * | 
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In these four chapters, four topics are discussed 
broadly. 


The first chapter deals with समग्वय:, Therefore, it is 
called समठळ्वयाध्याय:. समठ्वय: is a technical word occurring 
in मीमांसाशास्त्रम्‌ Roughly translated into English it means 
consistency. That is in the entire first chapter व्यासाचार्य is 
presenting consistency or समन्वय as a proof, हेतु to establish 
that ब्रह्मन्‌ is the central theme of the उपनिषत्‌. How 
consistency will prove, that we will see later. So, what 15 
consistency, how do we arrive at consistency, how 
consistency will help in establishing the theme, that we will 
see later. I am just giving you the topic. Consistency is given 
in the first chapter as a proof to establish that S@fol is the 
central theme. व्यास्राचार्य has to prove this because there are 
other gG9lols which do not accept this. Especially, 
पूर्वमीमांसादर्भनम्‌ and साङ्ख्यदर्शनम्‌ they do not accept this. 
They say the theme of वेदान्त is कर्म, it is something different. 
So, there is a controversy whether वेदान्त deals with कर्म or 
whether वेदान्त deals with ब्रह्मन्‌. And साङ्ख्य philosophers 
have got their own contention; therefore, व्यासाचार्य refutes 
साङ्ख्य philosophy, refutes पूर्वमीमांसा approach and 
establishes that ब्रह्मन्‌ is the central theme of वेदान्त. And to 
logically establish that he uses the criterion called समग्वय:, 
ad तु समग्वयात्‌, There is an important AAA, in that fourth 
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AAA, which is the main AAA which deals with this topic. 
Therefore, first chapter is called समन्वय: dealing with 


consistency. 


The second chapter deals with अविरोध:. अविरोध: 
means non-contradiction. So, in the first chapter व्यासाचार्य 
has established that ब्रह्मविद्या is topic of the उपनिषत्‌. Now in 
the second chapter he establishes that ब्रह्मविद्या does not have 
any contradiction, it is free from all contradictions because 
contradiction is the defect in the teaching therefore, he shows 
that the teaching is defect free. Now the question is 
contraction with what? Three types of contradiction he refutes. 


Internal contradictions within the वेठ itself, परस्पर 
विरोध: is not there. The वैदिक statements do not contradict 
one another, they are not mutually contradictory or nullifying. 
So, we can call it श्रुति वियेधः or YA: परस्पर वियेधः नास्ति. 


Contradictions with regard to स्मृति, because there are 
many स्मृति like मनुस्मृति, गिता महाभारतम्‌ etc. Therefore 
श्रुति स्मृति विरोध: नास्ति. There is no contradiction with 
स्मृतिग्रन्थः. 


श्रुतियुक्ति विरोधः नास्ति, there is no contradiction with 
logic, it is not logically contradictory, it is not illogical. So, in 
this second chapter alone व्यासाचार्य takes up all the 
नास्तिकदर्शनम्‌ऽ also like Buddhism, Jainism and all other 
systems like ज्याय, वैशेषिक, who heavily depend upon logic 
and shows that ब्रह्मविद्या 13 free from logical contradictions 
and on the other hand all other दर्शनम्‌ऽ are full of logical 
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contradictions. This chapter is heavily logic based. In fact, 
heaviest portion of S@i is the second chapter. 


The third chapter deals with साधन, the preparatory 
disciplines required for gainin ज्रह्मविद्या. Therefore it is called 
साधनाध्याय:. And all types of साधन are discussed here, 
those साधन$ that are directly connected with the knowledge 
and also those which are indirectly connected like कर्म etc. 
Rituals may not and do not directly give rise to knowledge. 
But rituals are considered to be very important because they 
indirectly help in refining the mind. Therefore, the importance 
of rituals, the importance of उपासन5, the importance of 
values, all of them are discussed. In fact, everything connected 
with religion is useful, maybe very remotely connected but it 


Is connected. 


The fourth chapter is the smallest chapter called 
फलाध्याय:, which deals with the result or the benefit or the 
fruit ० ब्रह्मविद्या, which is मोक्ष or मुक्ति: . And two types of 
मोक्ष are also discussed in the form of क्रममुक्ति: and 
सद्योमुक्तिः , gradual liberation and immediate liberation. So, 
these are the four main topics of ब्रह्मसूत्र. These four alone are 
subdivided into 191 topics later. And based on these four 
topics alone the chapters are named as समन्वयाध्याय:, 
अविरोधाध्याय:, साधनाध्याय: and फलाध्याय:. 


Definitions of यूत्रम्‌, भाष्यम्‌ and अधिकरणम्‌ 


Now next 1 would like to deal with is the definition of 
three important words that we will be using often. 
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सूत्रम्‌, भाष्यम्‌ and अधिकरणम्‌. 
सूत्रम्‌ 
सूम्‌ is defined a beautiful verse, 


अल्पाक्षरमसन्दिग्धं सारवद्धिश्वतोमुखम्‌ | 
अस्तोभमनवद्यञ्च सूत्रं सूत्रविदो विठु: ॥ पराशरोपपुराणम्‌ १८- 
१३-१४ Il 


Any HAA or any aphorism should fulfill these conditions. 


अल्पाक्षरम्‌ — it should be concise and not a huge paragraph. 
Because the very purpose of AAA is memorization. 


असन्दिग्धम्‌ - It should be clear and not vague, unambiguous, 
at least after reading the commentary. After studying the 
commentary the सूत्र must be a striking सूत्र giving the main 
feature of the topic. 


ARAA - It should deal with the essentials alone, it should be 
pregnant with meaning, it would not unnecessarily deal with 


non-essentials. 


विश्वतोमुखम्‌ — having many meanings or many facets if 
possible. It is not compulsory for every सूत्र but if possible it 
should be able to deal with more topics, more ideas also. Ifa 
सूत्र can convey many ideas by splitting a यूज in a different 
way or by splitting a compound in a different way. मुखमू 
means facet, विश्वतोमुखम्‌ means having many facets. The 


author can save extra words if सूत्र is having many meanings. 


अस्तोभम्‌ - स्तोभः means glorification or praise. And there is 
another meaning also with certain particles used in सामवेद 
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like हा 3 हा 3 etc., for साम chanting. Those particles and 
glorification is called स्तोभ. And अस्तोभ means the सूत्र must 
be free from unnecessary particles and glorification as there is 
no logic, no reasoning is involved and no limit is involved. 
But here it is a terse, logical science where there is no scope 
for extra decoration. It is not meant for music. If it is a poetic 
work, certain words will be used for completing the meter. च 
वै qd ete., पाठपूर्‌णार्थः वकारः. One letter is short for meter, so 
add च. In fact, व्यासावार्य has another name called चकुक्षि: .d 
means the letter च, कुक्षिः means the abdomen. One who got 
lot of चकार: in his stomach is वकुक्षिः . When he writes the 
प॒राणऽ, महाभारत etc., wherever the meter is incomplete he 
puts चकार. Therefore, व्यासाचार्य is called चकुक्षि:: चकार: 
कुक्षौ यस्य सः चकुक्षि:, So like that, पादपूऱणार्थम्‌ all these 
things you cannot add because if you can save one letter it’s a 
great saving. They say in व्याकरण सूत्र, when a commentator 
writes he tells the rules for the सूत्रकार, the writers of 
aphorism. They will always try to save even one letter. And 
after thinking for days together if they can compose a सूत्र 
saving one letter they consider it as पुत्रोत्सवम्‌ मज्यन्ते, If a 
son or a child is born for a person after long time, the joy that 
is felt by the parents that much joy the AAD gets when he 
saves one letter. From that you can understand how much 
importance they give for brevity. So therefore, अस्तोभमू, 10 


unnecessary letters. 


Then अनवद्यम्‌ — faultless, defect free. अवद्यम्‌ means दोषः, 
अलवद्यम्‌ means निर्दोषम्‌. दोष: is supposed to be of two types 
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- शब्ददोष: and अर्थदोष:. There should not be any grammatical 
mistake in its construction and also there should not be any 
logical mistake in its meaning. So, the word should be free 
from grammatical mistake and the meaning should be free 
from logical mistake. For example, suppose a person says that 
“the man are going.” The idea is all right that a man is going, 
but the problem is what? Grammatically it is wrong. ‘Are’ is 
plural, it should be man ‘is’. Now suppose he makes another 
statement. “Fire is 0010.” Now there is no grammatical 
mistake. ‘Fire’ the subject is correct, ‘is’ in a singular verb he 
has used, ‘cold’ is an adjective, a predicative adjective he has 
used. Therefore, grammatically there is no defect. But the 
problem is the meaning is not all right. The first one is an 
example for शब्ददोष: and the second is an example for 
अर्थठोष:. The सूत्रमू must be free from शब्ठदोष: and अर्थठोष:, 
that condition is called अनवद्यम्‌. 


And if all the six conditions are fulfilled it is called 
AAA. This is the definition सूत्र, an aphorism. Of course, 
the word यूज has got a literal meaning also, which is a thread. 
The second meaning is also very much applicable in the case 
of Seis, because the ब्रह्मसूत्र serve as a thread for 
stringing the उपनिषत्‌ ideas, which are like beads. 191 beads 
are there, topics are there, each topic 15 like a bead or flower, 
the सूत्रढ string all the topics and present a systematic 
philosophy or दर्शनम्‌, So this शङ्कराचार्य himself says in his 
introduction, वेदान्तवाक्यकुसुमग्रथनार्थत्वात्सू्जाणाम्‌, So, 
वेदान्तवाक्यानि कुसुमानि The Vedantic statements are like 
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flowers. But the flowers are not arranged or systematized, it is 
a wild growth of flowers, which व्यासाचार्य collected them and 
using a thread यूत्रम्‌ arranges the flowers and presents the 
beautiful garland called वेदान्तशास्त्रम्‌. Therefore, यूत्रम्‌ 


means a thread also. 
भाष्यम्‌ 


The next one is a definition of भाष्यम्‌, the commentary. 
It is defined again in a beautiful verse 
सूत्रार्थो वर्ण्यते यत्र वाक्यैः सूत्राजुआरिभि: | Var पदैः 
स्वपदानि च वर्ण्यन्ते भाष्यं भाष्यविठो fag: I 
So a commentary should explain every word in the AM in the 
order occurring in the यूज itself. The first word of the सूत्र 
must be commented first, the second word must be 
commented second, he cannot rearrange the words. It should 
be in the सूत्र order. Therefore, वाक्ये: यूत्राजुसारिभि: यूत्रार्थ: 
वर्ण्यते. While writing commentary the commentator may 
introduce technical words and if he introduces technical words 
he has to explain his own words. Therefore, स्वपदानि त 
तर्ण्यन्ते, Such a commentary is called भाष्यम्‌. 


अधिकरणम्‌ 


Then finally we have to the definition of अधिकरणम्‌ or 
a topic, which is also defined in a beautiful verse 


विषयो संशयश्चैव पूर्वपक्षस्तथोत्तरम्‌ | 
सङ्गतिश्चेति पञ्चाङ्ग शास्त्रेऽधिकरणं स्मृतम्‌ Il 


So a topic should consist of five factors. 
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विषय: - the subject matter. What is the subject matter? 
Is it dealing with S@fol, is it dealing साधना, is it dealing 
Weld, is it dealing अविरोध? So what is the subject matter, it is 
called विषयः. And generally, the subject matter will be taken 
from some of the statements of दश उपनिषत्‌. 


The second factor is संशयः. What is the doubt in that 
statement? Because if there is no doubt we need not make an 
enquiry at all. If you break coconut it will break into two 
pieces. For this should you call for an enquiry and all those 
things. Not required. Therefore, what is evident need not be 
enquired into. Therefore, one of the conditions for enquiry is 
that it must have doubts. What are the doubts presented by 
साङ्ख्यशास्त्र, मीमांमाशास्त्र, वेठान्त? So there are different 
interpretations and therefore संशय:, possible doubts are 
presented. The word ब्रह्म has got so many meanings. It has got 
the meaning of S@fol, the Truth, it has got the meaning of 
ॐकार, वेठ, ब्राह्मण. Since four meanings are there you will 
have a doubt अत्र ब्रह्म शब्देन ब्राह्मण: उच्यते वा वेठ उच्यते वा, 
निर्गुणब्रह्म उच्यते वा. This will come under संशयः. 


Then the third factor is पूर्वपक्ष: — the views of non- 
dolicds, that means all other दार्शनिकः. साङ्ख्य, 
पूर्वमीमांसा, योग, etc., with their own reasons. They give their 
views by giving their own logic which is called पूर्वपक्ष: ; 


The fourth factor is called सिद्धान्त: - the Vedantic 
conclusion which has to be established by refuting logically 
all other views. If there are five objections all the five has to 
be refuted. So therefore, सिद्धान्त: means Vedantic 
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conclusions by logically refuting the other views and also 
showing that our conclusion is free from logical defect. That is 
why it is called TIIRA. ब्रह्मसूत्र is called ग्यायप्रस्थानम्‌ 
because every statement should be supported by logic. 


Then the fifth factor is सङ्गतिः — the connection 
between the previous topic and the present topic, connection 
between two topics. 


All these five factors should be there for every topic. 
This is अधिकरणमू. शङ्कराचार्य brings out all these five 
factors for every topic visibly. So these three terms we will be 
often using therefore it is better if we know these topics. 


And next I would like to go to शङ्कराचार्य’ $ 
introduction to ब्रह्मसूत्रमू, which is the famous introduction 
known as अध्यास भाष्यमू, which we will take up in the next 
class. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्ति: शान्ति: ॥ हरि: ॐ. 
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Two types of Inference 


We had seen before that ब्रह्मसूत्र is a न्याय प्रस्थानमू, 
which uses ovIFI or reasoning to establish the teaching of the 
उपनिषतू,. The word न्याय is sometimes translated as युक्ति 
and it is sometimes translated as तर्क and it is technically 
translated as अलुमानमू or inference. So ब्रह्मसूत्र uses the 
method of अजुमानम्‌ to bring out the teaching of उपनिषत्‌. 
Since we are going to use अनुमानम्‌ or inference we should 
have some idea regarding what is अजुमानम्‌. अनुमानम्‌ of 
course is translated as inference which is based on perception 
0 प्रत्यक्ष, You can never make an inference without collecting 
the perceptual data and if we infer without collecting the 
perceptual data then it will be mere speculation or 
imagination; it cannot be valid. Suppose a scientist wants to 
know the age of the moon. He cannot perceptually know the 
age of the moon and therefore, he has to use an inferential 
method and to use that method he has to collect some data 
from the Moon. And that is what he does. He has got the rocks 
of the moon collected and then he studies those rocks and 
collects data based on perception or observation and based on 
that he says 450 million years old or something. That 
inference can be closely valid as it is based on perceptual data. 
But suppose I don’t collect any data and I just look at the 
moon and say that it may be 1 billion years old. That we 
cannot call as inference because it doesn't have any observed 
data, that is speculation, imagination, wishful thinking. And 
therefore, if the inference has to be valid it should be based on 
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observed data or perceived data. This inference used in our 
शास्त्र has got four factors, which inference has been very 
deeply studied by the तर्क philosophers, the नेय्यायिक5 and 
we borrow their method with slight modification. In 
तर्कशास्त्र, they talk about five factors we have slightly 
modified it and we talk about four factors required for 
inference. Those factors are 


i) पशः, 

ii) साध्यम्‌, 
ii) हेतुः and 
iv) ब्ष्टाग्तः 


I will explain these four factors by taking one example, 
which is generally taken in the शास्त्र The example taken is 
the inference of fire on the mountain by seeing the smoke. This 
inference is put in a technical form, अनुमान वाक्यम्‌ and that 
form is पर्वतः अग्निमान्‌ धूमवत्वात्‌ यथा महानसे. This is the 
typical अनुमान वाक्यम्‌, which we should remember because 
throughout the ब्रह्मसूत्र we will use this pattern. Therefore, I 
want you to get familiarized with these four terms - पक्षः, 
साध्यम्‌, Sd: and दृष्टान्तः. पर्वतः अग्निमान्‌ धूमवत्वात्‌ यथा 
महानसे. In this, पर्वत: — the mountain is said to be पक्षः, 
अग्निमान्‌ — the fire is called साध्यम्‌, धूमवत्वात्‌ — because it 
has got smoke, smoky it is, it is called हेतुः, and यथा महानसे 
— as seen in the olden day kitchen, in the fire place. This is the 


example. So, the mountain is fiery because it is smoky as in 
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the case of the kitchen. Now with this example we shall study 
all the four factors properly. 


Let us take the first one, U§I:. The mountain is said to 
be the USI:, because it is the locus of discussion. We should 
not say the fire is the topic of discussion. The topic of 
discussion is mountain. Why there is a discussion on 
mountain? Because there is a dispute whether the mountain is 
fiery, i.e., with fire or without fire. Therefore, the locus of 
dispute is not fire but the mountain. What is the topic of 
dispute? Whether the mountain is fiery or non-fiery. 
Therefore, पक्ष: is the locus of dispute, the locus of debate, the 
locus of discussion about which some conclusion has to be 
arrived at. This पक्ष: is visible and known otherwise it cannot 
be a matter of dispute at all. Therefore, mountain is 
perceptible, known. Only whether it is fiery or not is disputed, 
because the fieriness of the mountain is not perceptible. If the 
fieriness of the mountain, i.e., the mountain having fire is 
visible then there is no debate at all. Therefore, mountain is 
visible its fieriness is non-perceptible. 


Since it is not non-perceptible we require the inferential 
method of proving because perceptual method is of no use. 
Therefore, I come to the conclusion that mountain is fiery. So 
thus mountain is UST, it is visible, its conclusion the fieriness 
is invisible. Therefore, पक्ष: will be partially visible and 
partially invisible. We are not proving the visible part, the 
mountain but we are proving only the fieriness, the invisible 


part. The mountain part is visible and its fieriness part is 
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invisible. So the धर्मि is visible, the धर्म is invisible. Therefore, 


inference. 


Now let us come to the second factor the साध्यमू. 
What is the साध्यमू, the conclusion? Is fiery, that fieriness that 
it has fire is conclusion. And this conclusion is perceptually 
available or not? As I said if it is perceptually available we 
don't require inference the fieriness is not perceptually 
provable. So, साध्यम्‌ is always अप्रत्यक्षमू. USI: is always 
प्रत्यक्षम्‌, known. So this is the second factor. 


What 15 the third factor? हेतुः . What is the हेतु here? 
धूमवत्वात्‌ - the mountain is smoky. So, we should not say 
smoke is the reason, because in तर्क we have to make very 
fine distinction. In fact, the whole logic is studied only to 
intellectually see the finer distinction. We should not say 
smoke is the हेतु, the reason. Because if the smoke is 
somewhere else you cannot say mountain has fire. Can you 
see the fallacy? You cannot say mountain is on fire because 
there is smoke in my kitchen. We cannot say because if there 
is smoke in the kitchen there alone fire can exist. Therefore, 
we should not say merely smoke is the ad, but we should say 
smoke obtaining on the mountain is the हेतु. Therefore, 
smokiness of the mountain is the हेतु And what is the साध्यमू? 
Fire is not the साध्यम्‌. Fieriness of the mountain is the 
साध्यम्‌, And this हेतु, 1.6., the smokiness or smoke being in the 
mountain is प्रत्यक्षम्‌ or not? If smoke is not प्रत्यक्षम्‌, we will 
be in trouble. Because to the smoke you require another 
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inference. Therefore, thank god! the ढेतु is UASH. So, पक्ष: 
¡ऽ प्रत्यक्षम्‌, साध्यम्‌ is अप्रत्यक्षम्‌, हेतु is प्रत्यक्षम्‌. It is visible. 


Finally we will go to the last factor, i.e., दृष्टाग्त: the 
example. What is the example? The Kitchen, पाकशाला, 
यागशाला anywhere where there is smoke and fire together. 
The example must be a place where I have experienced both 
smoke and fire together, not only together but invariably. So, I 
should have a few examples to show that the fire invariably 
coexist along with smoke. And not the other way round as 
smoke invariably coexist with fire. I don’t say, smoke 
invariably coexists with fire. Because we have got many 
places where fire happily is without smoke, example is our 
modern kitchen. We only say, the fire invariably coexist along 
with smoke. To show that I give an example of kitchen, where 
there is smoke and therefore, invariably where the smoke 15, 
there the fire is. So, these are the four factors of अजुमानमू. 


If I have to make this inference, I require a basic 
knowledge gathered through perception. That basic 
knowledge is called the invariable coexistence of the fire 
along with smoke I should know. That is I should have the 
knowledge that whenever smoke exists there fire must there in 
a visible form or in an invisible form. If I see the smoke on the 
road I know there is fire somewhere I may be seeing the fire 
or I may not be seeing the fire but I know यत्र यत्र धूम: तत्र तत्र 
अग्नि:. Wherever there is smoke there is fire. We should not 
write the other way round, very careful, यत्र यत्र अग्नि: तत्र 
तत्र धूमः you cannot say. In fact, in our body itself अग्नि: is 
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present. There is ‘at warmth of life’ we say. If there were no 
warmth of life then you know people will immediately dispose 
off. Therefore, in the body अग्नि is there or not? It is there. 
But we don’t produce smoke, it is not that over the head of the 
people I see smoke coming. Even though sometimes when we 
are confused we say smoke is coming through all holes. 
SERPA may bring that. Lot of smoke coming after the class. 
But remember it is only a figurative expression. UA यत्र 
अग्नि: तत्र तत्र धूम: we cannot say but यत्र यत्र धूमः तत्र तत्र 
अग्नि: this knowledge is required and in the language of logic 
it is called व्याप्ति ज्ञालमू, The knowledge of the invariable 
coexistence of the fire along with smoke. This invariable 
coexistence of these two factors is called व्याप्ति which will 
always have two factors यत्र यत्र धूम: is one factor तत्र तत्र 
अग्नि: is the second factor. Of this the first factor the smoke is 
called व्याप्यमू, and the second factor the fire is called 
व्यापकम्‌. So, यत्र यत्र व्याप्यम्‌ तत्र तत्र व्यापकम्‌. Their 
invariable coexistence is called व्याप्रि. So, धूमः is IIA, 
अगिन: 15 व्यापकम्‌. In the AAAA वाक्यम्‌ i.e., the statement 
of inference - पर्वत: अग्निमान्‌ धूमवत्वात्‌ यथा महानसे, what 
is the पक्षः? पक्ष: ¡ऽ पर्वतः. अग्निमान्‌ is the साध्यम्‌, धूमवत्वात्‌ 
is the हेतु: and यथा ASION is the दृष्टान्तः. 


Now if you study the व्याप्ति वाक्यम्‌ and अलुमान 
वाक्यमू, i.e., यत्र यत्र धूमः तत्र तत्र अग्नि: and पर्वत: अग्निमान्‌ 
धूमवत्वात्‌ यथा महडानसे; of this what is व्याप्यमू? धूम: is 
व्याप्यमू, अग्नि: 15 व्यापकम्‌. When you compare these two 
statements you to know that the व्याप्यम्‌ of the व्याप्ति वाक्यमू 
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alone becomes the हेतुः in the अलुमान वाक्यम्‌. And व्यापकम्‌ 
of the व्याप्ति वाक्यम्‌ alone becomes the साध्यम्‌ in the अनुमान 
वाक्यम्‌. So that means we can put the व्याप्ति वाक्यम्‌ in two 
different ways. Earlier we said यत्र यत्र व्याप्यम्‌ तत्र तत्र 
व्यापकमू, now 1 can re-present it as यत्र यत्र हेतु तत्र तत्र 
साध्यम्‌, This I have to prove. Only if this is proved then the 
अनुमान वाक्यम्‌ is valid. That means if the व्याप्ति वाक्यम्‌ is 
valid then only the अनुमान वाक्यम्‌ can be valid. How do you 
validate the व्याप्ति वाक्यमू? The only means of validating the 
व्याप्ति वाक्यमू is by perception, seeing it with your own eyes. 
See, study the kitchen, study the यागशाला, study a smoker 
who is seen everywhere, so smoker is also useful, यत्र यत्र धूम: 
तत्र CHI cigarette अग्नि:. So I show a few standard cases to 
validate the “यत्र यत्र धूमः तत्र तत्र अग्नि:' व्याप्ति वाक्यमू, 
having validated व्याप्ति वाक्यम्‌ through perception I use that 
व्याप्ति वाक्यम्‌ to validate अनुमान वाक्यम्‌. And whenever 
व्याप्ति वाक्यम्‌ is disproved then अनुमान वाक्यम्‌ also will get 
disproved. This is the logic used not only by many शास्त्र5 but 
the entire scientific process of investigation is by this method 
alone. The scientist may not use the word पक्षः, हेतु , साध्यम्‌, 
हष्टाग्त: but the scientist also is using this method alone. In 
fact, when he is studying the rocks of the moon he is 
collecting हेतुः or the observed data. Therefore, हेतुः helps him 
in arriving at the conclusion. Therefore, we come to know that 


inference is based on observed data. 


Now here one important point we should remember. 


We are collecting data through observation, regarding 
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anything and thus, arrive at the conclusion. The conclusion 
that we arrived at will be only about that object from where 
data has been collected. I am just trying to make a subtle point 
to derive some other important conclusions and therefore the 
subtle point you should know. I will just give you an example. 
Suppose I collect data from the moon then my conclusions 
will deal with the moon only and not Mars, not Earth, not Sun, 
not Jupiter. Therefore, they put in a technical form the data 
and conclusion will deal with the same object alone. So, हेतु 
and साध्य will belong to the same पक्ष. This is called 
ढेतुसाध्ययो: समानाधिकरण्यम्‌, साध्य can belong to that alone 
to which हेतु belongs. If I collect some data from my blood, 
the report indicates the sickness or the healthy condition, 
dealing with whom? My blood is clean and therefore, my 
mother is healthy! No. So, therefore, what is the rule? 
ढेतुसाध्ययो: समानाधिकरण्यम्‌ वक्तव्यमू from wherever we 
collect data with regard to that alone conclusion can be made. 
Once this is understood we are going to derive a very 
important fact from this. Now the science is collecting data 
from the world, from the observed universe. Now all these 
data collected are from the आत्मा or from the अनात्मा? 
Whatever data we collect right from a cell or atom or a star or 
a moon all the data collected through observation, and all our 
observations deal with आत्मा or अनात्मा? We know आत्मा is 


अशब्ठमस्पर्शमरूपमव्ययं तथाऽरसं नित्यमगन्धवच्च यत्‌ | ॥ 
कठोपनिषत्‌ १-३-१७॥ 
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आत्मा being unobservable all the observed data deal अनात्मा. 
Therefore, if scientific reasoning is used all the scientific 
conclusions will be about अनात्मा, because science is 
collecting data from अनात्मा and therefore, they can make 
conclusion only with regard to अनात्मा, because ढेतुसाध्ययो: 
समानाधिकरण्य नियमात्‌. Because साध्यम्‌ should deal with 
only that पक्ष, about which we have collected हेतु or data. 
Therefore, all the scientific reasoning process is called 
लौकिक अनुमानम्‌ because it is based on the data collected 
from the external world based on the perception, प्रत्यक्षम्‌. 
Therefore, all the लौकिक अनुमानम्‌ will deal with 
अनात्मज्ञानम्‌, अपराविद्या alone. Therefore, लौकिक अनुमानम्‌ 
has no access to आत्मविद्या. The scientific reasoning method 
has no access to आत्मविद्या, which is proved by लौकिक 
अगुमानम्‌ itself. Therefore, through लौकिक अनुमानम्‌ we 
prove that the लौकिक अजुमाजम्‌ has got only access to 
अपराविद्या, अनात्मविद्या. It cannot touch आत्मविद्या, that is 
why the उपनिषत्‌ says 


नेषा तर्केण मतिरापनेया | ॥ कठोपनिषत्‌ $-2-9 II 


Don’t hope to arrive at आत्मज्ञाञमू through the scientific 
process of reasoning, because it has no access. It is like trying 
to hear through the eyes, how foolish it is to try to hear 
through the eyes, similarly the अजुमागम्‌ has got access to 
अनात्मा, with that अगुमानमू which can see only the अनात्मा 
if I try to know the आत्मा it is abuse of the प्रमाणम्‌. It is born 
out of delusion. Therefore, in ब्रह्मसूत्र itself there is a 
particular सूत्र to establish this 
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तर्काप्रतिष्ठानाठप्यन्यथाऽनुमेयमिति चेदेवमप्यविमोक्षप्रसङ्ग: 
॥१४७ II 


So, तर्क can never finally prove anything with regard to 
आत्मा. It may know the age of the moon, it may know the 
speed of the light, it can do so many things. But if तर्क is used 
for आत्मविद्या “अप्रतिष्ठानातू' you will never come to a 


conclusion, it will be going on and on. 


Then the question is: what is the oJ or logic used by 
the शास्त्रम्‌? What is the शास्त्रीय अनुमानम्‌ which is used in 
ब्रह्मसूत्र? Which has to be different from लौकिक अलुमानमू or 
scientific reasoning? So the शास्त्रीय अगुमानमू has to be 
different because here we are dealing with a different field the 
आत्मा or ब्रह्मन्‌. Now the difference is this. I said लौकिक 
अगुमानमू is based on the data collected through perception. 
Data collection is important for any अगुमानमू, So, लौकिक 
अनुमानम्‌ also involves data collection and शास्त्रीय अलुमानम्‌ 
also involves data collection. But the difference is with regard 
to the source of data. In लोकिक अलुमाळजमू the data is 
collected through perception. That is why it is scientific 
observation. They have to invent methods and methods like 
telescope, microscope, etc., but the crucial thing to be noted is 
the data are based on प्रत्यक्षम्‌. Whereas in the शास्त्रीय 
अगुमानमू, since it is dealing with आत्मा or ब्रह्मन्‌, we cannot 
collect data from or through observation, perception, the data 
are collected from शास्त्रमू, It is शास्त्र based data collection. 
This should be very very clearly understood. All the शास्त्रीय 
अगुमानम्‌ used in ब्रह्मसूत्र are based on data collected not 
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from observation but from शास्त्रमू. Because we as आस्तिक& 
accept the शास्त्र as another valid means for collecting data. 
Just as a scientist accepts observation as a valid means of 
collecting data. Thus as a scientist questions an observation, a 
scientist may question a conclusion but no scientist questions 
observation, because scientist has assumed that प्रत्यक्षम्‌ or 
observation is valid. In fact, that itself is becoming 
questionable now, now the scientists themselves are finding 
that what I see is valid or not, there question is “do I see 
because there is a thing or is there a thing because I see.” With 
regard to the wave-particle dichotomy, they say when I think 
of a wave and see it is a wave, when I think of a particle and 
see it behaves like a particle. So now, what is fact? Nobody 
knows. Because it seems to depend upon the observer. 
Therefore, whether the observation is valid or not is becoming 
doubtful nowadays, that apart the whole science is based on 
the basic assumption that observation is valid, therefore no 
scientist questions the observation, his aim is only to arrive at 
conclusions based on observation. Conclusions are 
questioned, the data are not questioned, because data 15 
observation based. Similarly, once we come to शास्त्रमू the 
basic assumption 15 all the Shastric students have accepted 
शास्त्रमू 85 a valid source of collecting data, which cannot be 
disputed. What can be disputed are the conclusions based on 
data. विशिष्टाद्धतम्‌ is a conclusion based on Shastric 
statements. हैतम्‌ is a conclusion based on Shastric statements. 
TSA is a conclusion arrive at based on Shastric statements. 


You can question the conclusions but we are not going to 
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question the Shastric statements itself. Because शास्त्रमू is as 
much valid as प्रत्यक्ष 15 valid for a scientist. So, what validity 
a scientist will give to प्रत्यक्षम्‌ so much validity an आस्तिक 
gives to शास्त्र वाक्यम्‌. Therefore, in the ब्रह्मसूत्र we are 
collecting data from the शास्त्रमू, we don't question the data 
itself, but based on data we are trying to arrive at 
विशिष्टाद्धतम्‌ or हैतम्‌ or अद्वैतम्‌ or whatever it might be, 
what is the essential teaching. So this is called शास्त्रीय 
अलुमाळमू. So, in this शास्त्रीय AJAA the हेतु will be based 
on शास्त्रमू, In the scientific अजुमानम्‌ the reason will be based 
on the observation, in शास्त्रीय अनुमानमू the हेतु, the reason 
will be based शास्त्रम्‌. Therefore, for शास्त्रीय अनुमानम्‌ what 
is the basic assumption? The student must be an आस्तिक. If a 
नास्तिक comes who does not accept the validity of the 
Shastric statements then the entire ब्रह्मसूत्र is of no use to a 
scientific, a rational, a नास्तिक person we cannot apply 
ब्रह्मसूत्र. Don’t be over enthusiastic thinking that after ब्रह्मसूत्र 
study I can argue with a नास्तिक and establish वेदान्त, It is a 
fond hope, it will not work because he will ask for data based 
on perception whereas we are basing our arguments on data 
collected from श्रुति Therefore, वेदान्त will be useful only for 
an आस्तिक and not for a thinking नास्तिक. 


The next question is, “does it mean that therefore, 
लौकिक अनुमानम्‌ is not there in ब्रह्मसूत्र?” ब्रह्मसूत्र 
predominantly is शास्त्रीय अगुमानमू based on the उपनिषत्‌. 
Now do we have a role for लौकिक अनुमानम्‌, perception 
based reasoning or scientific reasoning is there in ब्रह्मसूत्र ठा 
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not? ॥ is there. But it has got a different application. The 
scientific or लौकिक अगुमानमू used in the ब्रह्मसूत्र is never 
for establishing वेदान्त, Because लौकिक अनुमानम्‌ deals 
with अनात्मा and वेदान्त with आत्मा. तम:प्रकाशवतू 
विझुद्धस्वभावयो:. Therefore, the regular reasoning is never 
used in the ब्रह्मसूत्र to establish the वेठान्त. But it is used in 
another sense for another purpose. What is that? This is also 
important. Now I said that the scientific reasoning or the 
general logic has got no access to आत्मा because it is based on 
data collected from अनात्मा. Now the वेदान्त is arriving at a 
conclusion through शास्त्रीय अजुमाजम्‌ and not by using 
लौकिक अनुमानम्‌, Now we say, since लौकिक अनुमानम्‌ has 
no access to आत्मा, the लौकिक अगुमानमू cannot prove the 
Vedantic teaching, because it is different and equally 
important is लौकिक अगुमानमू cannot disprove the Vedantic 
teaching also. Because for proving or disproving access is 
necessary. Suppose a person says, this is such and such color 
or this short or tall. So an observation has been made with the 
help of eyes. And he 15 asking me “As my eyes are not alright 
so you please verify whether this number is 8 or 3.” Now there 
is one observation is in the field of numbers or रूपमू, i.e., 
observation seeing the observation. And I want to verify that. 
Now by verification I want to prove it as correct or prove it as 
wrong. But remember whether I have to prove or disprove 1 
should use the proper instrument, i.e., the eyes alone are 
required for proving the color or for disproving a color. You 
cannot use the ears either to prove a color or disprove a color 


also. Therefore proving also requires an access, disproving 
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also requires an access. Therefore, लौकिक अलुमानमू cannot 
prove the Vedantic teaching and by the same token of logic 
the scientific reasoning cannot disprove the वेदान्त also. But 
what happens? Some philosophers, नास्तिक philosophers use 
लौकिक अनुमानम्‌ disprove वेदान्त. They say, “Now we have 
disproved वेदान्त.” Now if a नास्तिक uses लौकिक अनुमानम्‌ 
to disprove the वेदान्त it is very clear that he has used the 
लौकिक अनुमानम्‌ wrongly. Because we know that लौकिक 
अगुमानम्‌ cannot disprove वेदान्त. Why? Because लौकिक 
अगुमानमू field is अनात्मा. Vedantic teaching is with regard to 
आत्मा. Therefore, लौकिक अजुमानम्‌ cannot disprove वेदान्त 
I know. But if he uses लौकिक अनुमानम्‌ to disprove वेदान्त I 
know that there is some fallacy in his inference. Therefore, 
what do I do? I, the Vedantin use लौकिक अगुमानमू to show 
the fallacy of the of the लोकिक अलुमानमू used by other 
philosophers. Scientific reasoning is used by वेदान्त to show 
the fallacy of the scientific reasoning in disproving the वेदान्त. 
We don't use scientific reasoning to prove वेदान्त. When 
somebody uses scientific reasoning to disprove वेदान्त we 
disprove his disprove. We disprove his disproving and 
establish through लौकिक अलुमानमू that your लौकिक 
अगुमानमू is wrongly used. This is how लौकिक अगुमानमू is 
used in वेदान्त not to prove वेदान्त is logical but to prove that 
वेदान्त is not illogical. This is one use of लौकिक अनुमानम्‌. 
There is a second use also for लौकिक अजुमानम्‌, which we 


will see in the next class. 
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ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरि: ॐ. 
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In the last class, we were discussing the differences 
between the लौकिक अलुमाळमू, the inference used normally 
and शास्त्रीय अगुमानमू, the inference used in शास्त्र. There are 
certain common and there are certain uncommon features also. 


The common features are that, 


Both in लौकिक अगुमानमू, the worldly inference and 
शास्त्रीय अगुमानमू, the scriptural inference they depend upon 
some external data collected through some external source. 
Both are data based and data is collected from some other 
source, some other प्रमाणम्‌, Therefore, both of them are 
dependent on some other source of data. 


The second common feature is that both of them do not 
question the validity of the data. It is a very important point. 
For example, when the scientist uses the inference, it is based 
on perceptual data and the scientist never questions the 
perceptual data, he takes for granted that sensory perception 15 
valid. A scientist believes in प्रत्यक्ष प्रमाणामू, he believes in 
sensory data, he never questions the sensory data. A scientist 
can question only the conclusions based on the data, he never 
questions the data itself. Therefore, data is accepted as valid, 
and is never questioned. Similarly, in scriptural inference, we 
collect data from the scriptures and we never question the 
validity of scriptural data. Just as observation should not be 
questioned only the conclusions based on the data can be 
questioned, similarly scriptures can be never questioned, only 
you can question the conclusions you arrive at based on the 
scriptures. Therefore, in लौकिक अगुमानमू perceptual data 
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are not questioned, in शास्त्रीय अगुमानमू scriptural data 
cannot be questioned. These are the two common features. 
First common feature is both are dependent on data and the 
second common feature is both do not question the validity of 
data. 


Then what is the uncommon feature? The uncommon 


feature is, 


लौकिक अलुमाळमू can deal with the अनात्मा alone, 
because they are based on perception, perceptual data and 
perceptual data are of the अनात्मा alone. So, लौकिक 
अजुमामम्‌ is based on perceptual data and perceptual data deal 
with only अनात्मा. Therefore, लौकिक अगुमानमू can function 
only within the field of अनात्मा, Whereas शास्त्रीय अगुमानमू, 
especially in ब्रह्मसूत्र, is based on scriptural data and the 
scriptures, especially वेदान्त, deal with आत्मा. Therefore, here 
the शास्त्रीय अनुमानमू can function in the field of आत्मा. 
Therefore, their fields are totally different. One has got 
अनात्मा as its field and the other has got आत्मा as its field. 
They are like the eyes and ears. Eyes functions in the field of 
colors and forms whereas ears function in the field of sounds, 
both are प्रमाणम्‌s all right but they have got different fields. 
Therefore, we come to certain conclusions, based on these 


common and uncommon features. 


लौकिक अनुमानमू can never prove or disprove the 
information's about the आत्मा gained through शास्त्रीय 
अलुमानमू. लौकिक अगुमानमू has no judging capacity either 
prove to or disprove आत्मविद्या. Like what? The eyes cannot 
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question the information regarding the sound nor can the eyes 
disprove the information regarding the sound. Similarly, ears 
cannot prove or disprove the color. Extending this we say 
लौकिक अजुमाज॒म्‌ has no capacity to prove or disprove 
Vedantic knowledge. Since, in ब्रह्मसूत्र, we are discussing 
Vedantic knowledge, आत्मानम्‌, the लौकिक अगुमानमू 
does not have much role to play. So, in ब्रह्मसूत्र 90% of ज्याय, 
90% of तर्क, used is शास्त्रीय अलुमाळमू, scriptural data based 
inferences alone. This is called technically, श्रुति सम्मत तर्कः. 
शास्त्रीय अनुमानम्‌ is called श्रुति सम्मत तर्कः. That is what 
शङ्कराचार्य says in साधन PAPA 

वाक्यार्थश्च विचार्यतां श्रुतिशिरः पक्षः समाश्रीयतां 
ठुस्तर्कात्सुविरम्यतां श्रुतिमतस्तर्कोऽनुसन्धीयताम्‌ | ॥साधन 
पञ्चकम्‌ ३॥ 


In वेदान्त field if you use लौकिक अनुमानम्‌, शङ्कराचार्य 
calls it gad: , it is called शुष्क तर्क:, dry logic, wrong logic 
or misplaced logic. Then what is proper तर्क:? 
श्रुतिमतस्तर्को5जुसन्धीयताम्‌. Let all the reasoning be 
scriptural data based. 


Then the question comes, “Is there any utility for 
लौकिक अलुमानमू in SERJA discussion? Do we use scientific 
logic at all in ब्रह्मसूत्र? Do we use लौकिक अनुमानम्‌ in 
ब्रह्मसूत्र if you ask; I was discussing in the last class. For that 
we say, लोकिक JAIA is used in SERJA rarely, in two 
contexts. What are the two contexts? Now we said that 
लौकिक अजुमाजम्‌ should not be used for proving or 
disproving वेदान्त, because their fields are different. But there 
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are certain philosophers who apply लौकिक अनुमानम्‌ to 
disprove वेदान्त or to say वेदान्त is illogical. But certainly, we 
know that, it is the wrong application of लौकिक अनुमानम्‌. It 
is like applying the eyes and disproving the sound. Therefore, 
all those philosophers have wrongly applied लौकिक 
अगुमानमू to disprove वेदान्त. Now what we do? We have to 
point out their fallacy. It is fallacious application of लोकिक 
अलुमाळमू, we have to prove. But to prove that लौकिक 
अगुमानमू is falsely used what do we do? We use लौकिक 
अनुमानम्‌ itself to prove the fallacy of their लौकिक 
अनुमानम्‌. We use लौकिक अनुमानम्‌ to prove their fallacious 
application, wrong application of लौकिक अगुमानमू and 
establishing that वेठान्त is illogical. In that context we say, 
that your अगुमानमू is wrong and therefore वेठान्त is not 
illogical. So, thus लौकिक अजुमामम्‌ is not used to say वेदान्त 
is logical. We don't say वेदान्त is logical by लौकिक 
अनुमानम्‌. लौकिक अनुमानम्‌ is used to point out that वेदान्त 
is not illogical. Then if somebody asks it is logical? No, I 
don’t say it is logical. Then do you say it is illogical? No, it is 
not illogical. Then what do you say? We say, वेदान्त is 
beyond the field of logic, i.e., लौकिक अनुमानम्‌. Therefore, 
you cannot say that वेदान्त is logical or illogical, वेदान्त is 
supralogical or ultralogical or infralogical or allogical, 
whatever words you want to use. Don’t use logic to prove or 
disprove the वेदान्त. So thus, logic is used, लौकिक अगुमानमू 
is used to disprove the illogicality of वेदान्त, This is done very 
efficiently later, especially, in the second chapter. In the first 
chapter, लौकिक अनुमानमू does not come at all. The whole of 
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first chapter is based on शास्त्रीय अजुमाजम्‌; scriptural data 
based conclusions are given in the entire first chapter. In the 
second chapter alone, we enter the logic field, लौकिक 
अगुमानम्‌ field to disprove their लौकिक अगुमानमू, This is 
one purpose. 


Then there is second purpose also. What is that? 
Certain other philosophers or नास्तिक philosophers, as we 
saw in the introduction, there are six systems out of which 
four are बौद्ध system and one each जैन and वार्वाक system. 
They do not have शास्त्रीय अजुमाममू at all, because they don’t 
accept शास्त्रमू, They know only लौकिक अलुमाळमू. What 
they do is, based on that लौकिक अगुमानमू they try to arrive 
at the truth of Oneself, the आत्मस्वरूपमू or the truth of the 
world. And we want to establish that truth can never be 
arrived at by using लौकिक अनुमानम्‌. So, we use लौकिक to 
disprove all their conclusions. Or to dismiss all the Buddhist 
systems, because I cannot use शास्त्रीय अनुमानम्‌ in front of a 
बौद्ध, Why because he will say he is no faith in the scriptures, 
so how am I going to accept. Therefore, I cannot talk शास्त्रीय 
अगुमानम्‌ in front of a जैन, in front of a बौद्ध. Therefore, 1 
have got only लौकिक अनुमानम्‌. And using लौकिक 
अजुमाजम्‌ I don’t prove वेदान्त, but I disprove their 
philosophies. All the other philosophies are disproved and we 
say that लौकिक अनुमानमू cannot function in the field of 
truth. Because logic is never final. 
यत्नेनानुमितो5प्यर्थ: कुशलैरनुमातृभिः | अभियुक्ततरैरन्यै: 
अन्यथैवोपपद्यते ॥ वाक्यपदीयम्‌ १-३४ II 
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Suppose there is a great logician and he establishes something 
through logic, यत्नेन अनुमितः अर्थः — taking lot of pains he 
establishes something logically. भर्तृहरि says, after sometime 
another logician will come who will be more, brilliant than the 
previous logician. अभियुक्ततरैरन्यैः अभियुक्ततरः means more 
intelligent, अन्यथैवोपपद्यते — he can easily disprove the 
previous conclusions and arrive at a new conclusions. And he 
will say that “I am the greatest.” Someone came and told to 
Muhammad Ali that, “I am is the greatest.” Then the 
Muhammad Ali boxer said it seems, “you may be the greatest 
but I am the latest.” That is why scientific conclusions are 
always modified. Einstein himself is questioned by some other 
scientist. You will find that तर्क can give only working 
knowledge of the truth. It can only give functional 
information, working information with which we can conduct 
our व्यवहार. But the logic or scientific conclusions can never 
tell me what exactly is the truth. And therefore, a new scientist 
will come bring a new conclusion. That is why the scientists 
do not have the courage to say “this is the fact” but they say 
“this is my observation.” And in future some more data comes 
the conclusion may be changed. How long will it continue? 
Eternally it will continue. Therefore, यत्नेनाजुमितोऽप्यर्थः . SO, 
what is your advice? Use science for functional knowledge. 
We don’t condemn science. Science is glorious, we can 
improve our standard of living, we can procure things, you 
can cure many diseases. Thus use science for functional 


knowledge, never try to use science or logic to know what is 
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the truth because the truth 15 अपौरुषेयमू, it is not accessible to 
the लौकिक अलुमानमू. Therefore, they say, 


अचिन्त्याः खलु ये भावाः न तास्तर्कैण योजयेत्‌ | 
अप्रतिष्ठिततर्कैण कस्तीर्णः संशयाम्बुधिम्‌ ॥ 


ये भावा: अचित्त्या: - in the creation there are many things, 
which are beyond logic and science. To expect everything to 
fall within science and logic is to show short-sightedness. So, 
every scientist must be humble enough to understand that 
there are things which are beyond the scope of science. They 
are called अचिन्त्याः भावाः, अपौरुषेयाः विषया:. Be humble 
enough. And with regard to those things, न तांस्तर्केण योजयेत्‌ 
— don’t apply your logic with regard to those things. And if 
you apply what will happen? अप्रतिष्ठिततर्केण कस्तीर्ण: 
संशयाम्बुधिम्‌ — by using this logic nobody has crossed over 
the ocean of संशय. संशयसागार you can never cross over by 
using scientific logic. So, regarding the origination of the 
world they brought out a theory first and somebody wanted to 
confirm that theory and instead of confirming that theory one 
more theory got added. And then more scientists started 
working in that field and the results is so many theories have 
propped up. Bootstrap theory, shoestring theory, solid-state 
theory, big bang theory, evolution theory, thus you will find at 
last, previously you were only confused now I am 
confounded. So, अप्रतिष्ठिततर्केण — by using perpetual data 
based scientific logic nobody can cross over the ocean of 
संशय or doubt. Therefore, properly, with due respect come to 
शास्त्र. And if any नास्तिक claims that “I have arrived at the 
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truth”, वेदान्त will use scientific logic and show that what you 
consider truth is not the truth. So thus, व्यासाचार्य dismisses all 
the four types of Buddhism; it is all purely scientific logic 
based, he dismisses the जै theory etc. All those theories he 
dismisses without bringing the IRAH, because there is no 
scope to quote from शास्त्र, by purely using scientific logic he 
says your conclusions are wrong. Then the opponent asks 
what is your conclusion? Then we say, "I have got a 
conclusion but it is not based on लौकिक अगुमानमू, but it is 
based on शास्त्रीय अनुमानम्‌. 


Therefore, what are the two purposes of लौकिक 
अनुमानम्‌? 
> To establish that वेदाज is not illogical. 


> To establish that all नास्तिक systems are illogical. 


But mainly we use शास्त्रीय अजुमामम्‌ to arrive at the 
Vedantic conclusions. So this point must be remembered 
throughout. 


Now we will go to the introduction given by 
शङ्कराचार्य to ब्रह्मसूत्र, which is well known as अध्याय 
भाष्यम्‌, 

अध्यास भाष्यम्‌ 


अध्यास means an error or a mistake. In this भाष्यम्‌, 
शङ्कराचार्य establishes that the whole संसार that a human 
being suffers is because of an error or a mistake. What a 
tragedy, because of a mistake, because of an error! This is 
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very important. Because once शङ्कराचार्य proves that संसार 
is because of an error, then he can easily say HAR निवृत्ति 15 
because अध्यास निवृत्ति, error निवृत्ति Only when the error is 
gone, the error caused problems 15 also gone. Once you say 
संसार is because of an error, the question comes why is there 
an error? How does an error comes? A mistake comes? That is 
very simple. Any error is because of ignorance, अज्ञाञमू. So 
thus, अझानजम्‌ causes अध्यास and अध्यास causes संसार. This 
is the essence of अध्यास भाष्यम्‌. And therefore what? If संसार 
should go, अध्यास should go and if अध्यास should go, 
अज्ञानम्‌ should go if अज्ञानम्‌ should go, ज्ञागमू should come. 
Therefore, it is ज्ञानेन एव मोक्षः. कर्मणा न मोक्षः, भक्त्या न 
मोक्षः, उपासनया न मोक्षः, योगेन न मोक्ष:. 

न योगेन न साङ्ख्येन कर्मणा नो न विद्यया | 
ब्रह्मात्मैकत्वबोधेन मोक्ष: सिध्यति नान्यथा || विवेकचूडामणि 
७६॥ 

You may do any other thing साड्ख्यम्‌ वा योगम्‌ वा उपासन वा 
भक्ति वा. We don’t say they are useless, they all have got their 
function of preparing you, but none of them can give you 
liberation, because bondage is error based, which is ignorance 
based and it can go only if knowledge comes. 


नान्य: पन्था विद्यतेऽयनाय ॥ श्वेताश्वतरोपनिषत्‌ 3-८ II 
ज्ञानात्‌ एव तु कैवल्यम्‌ ॥ फचदशी ९-९७॥ 
गतासूनगतासूंश्च नानुशोचन्ति पण्डिताः ॥ गीता २-११ I 


And therefore, अथातो ब्रह्मजिज्ञासा. Therefore, we have come 
to gain SIIoIdT only. Why have we come to ज्ञानकाण्डमू 
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leaving behind कर्मकाण्डम्‌? Because by शानम्‌ alone we get 
मोक्ष. This is the essence of अध्यास भाष्यम्‌, Now we will go 
to the details. 


Now for conveying this topic of अध्यास, in वेदान्त we 
take a well-known example of the rope and snake. This 
example is coming hereditarily. We find this example given 
by गौडपाठाचार्य in his माण्ड्क्यकारिका, 


अनिश्चिता यथा रज्जुरन्धकारे विकल्पिता | 
सर्पधारादिभिर्भावैस्तद्वठात्मा विकल्पितः ॥ माण्डूक्यकारिका २- 
१७ Il 


So, when there is a rope in front of you, which is not clearly 
visible, then there is a mistake of snake. Therefore, snake 
perception on a rope is called an error. रज्जौ सर्प बुद्धिः . Even 
@dédol has used in his रामायणम्‌ it seems, 8169116606) 
GBT QUTUDA AFTA 050) BÅRD AVAA 
MSIL UNC CAD 110) A (अलङ्गलिल्‌ तोळुम्‌ 
पोय्मे अरवु एन भूतम्‌ ऐन्दुम्‌ विलङ्गिय विकार पाट्टिण्‌ az 
UER वीक्कम्‌ - कम्बरामायण सुन्दरकाण्डम्‌). अलङ्गलिल्‌ 
तोळूम्‌ पोय्मे अरवु एन. अलङ्गल्‌ means rope(garland). अरवु 
means snake. Like that HAA ऐन्दुम्‌ विलङ्गिय विकार पाट्टिण्‌ 
वेड पाटुट्र वीक्कम्‌ = similarly the फ्चभूत5 are a mistake on 
ब्रह्मन्‌ just as the snake is a mistake on the rope. So, this 
example is a hoary old adage. Now we are going to analyze 
how this error takes place. Rope-snake we have heard. But we 
are trying to go deeper into that. 
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When does the error takes place? If you analyze, if the 
rope completely not seen like in total darkness, no mistake 
takes place. In pitch darkness there is no mistake at all. That is 
where we say, ignorance is bliss. Because we don’t see 
anything. Therefore, in total ignorance, there is no error. 
Similarly, in total knowledge also there is no error. Because 
you see clearly that this is a rope. Therefore, we can say, 
Knowledge is also bliss. Ignorance is also bliss, Knowledge is 
also bliss. Ignorance is bliss - what is the example? A sleeper. 
A sleeping person is in bliss. Knowledge is bliss - what is the 
example? A wise person. Now when does the problem come? 
When there is semi-light, partial light and partial darkness you 
know there is something curly, spiral thing. And you have 
seen the movie Snake. Or you have visited Snake Park. 
Therefore, in his mind all over what is revealing? Snake. Then 
there is मन्द अन्धकार or मन्द प्रकाशः, that is why गौडपाठ 
says, अन्धकारे, so it is twilight time, dusk time and therefore, 
he has got partial knowledge. Which part is known? ‘There is 
something’ that much is known. But what is that thing, he 


doesn’t know. 


Now, there is something this knowledge is called 
सामान्य Sold, partial knowledge. And that part of the rope, 
what is that? There is something exists, that part of the rope is 
called सामान्य अंश, What part of rope? Rope is a thing. That 
"thingness ', it is a thing. It is a general thing. That thingness 
that there is something is called सामान्य अंश, And that 
सामान्य अंश is not covered at all by darkness, that सामान्य 
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अंश is visible, so we call it अनावृत अंश. That general feature 
is not covered. And this is real or unreal? There is something 
is real. So therefore, it is called सत्य अंश. 


Three words have been introduced. 
i) सामान्य अंश, 
1) अनावृत अंश, 
iii) सत्य अंश. 
> सामान्य अंश means the general existence; 
> अनावूत अंश is uncovered part; 
> and सत्य अंश is the real part, i.e., very clearly seen. 


But because the light is dull, what is covered? That it is 
a rope, which is the particular feature is covered. What is the 
general feature? It is a thing. “There is" is the सामान्य अंश. 
The ropeness is covered, which is the specific feature. 
Therefore, the ropeness is called विषेश अंश, the specific 
feature. Is this specific feature covered or not? It is covered, 
because of the partial light, therefore it is आवूत अंश. 


Therefore, what is the fact? There is a rope is a fact. Of 
this total fact, one part is covered and another part is not 
covered. Which part is not covered? “There is” part is not 
covered. In the sentence, ‘There is a snake’, ‘there is’ part is 
not covered. Then what is covered? ‘Rope’ is covered. So, 
‘There is’ part is called सामान्य अंश, अनावृत अंश, सत्य अंश. 
And ‘rope’ is आवूत अंश or विशेष अंश. When the विशेष अंश is 


98, 


Introduction 


आवृतम्‌, is covered, what do I do? Do I keep quite? I have got 
a fertile mind and that too mind with snakes wriggling. In that 
place where the विशेष अंश is covered, I replace it with another 
विशेष अंश. One विशेष अंश is covered. What is that? 
‘Ropeness’ विशेष अंश is covered, in that place I put another 
विशेष अंश, which is called ‘snake’. Therefore, the snakeness 
is a replaced विशेष अंश. We are not replacing सामान्य अंश. 
‘There is’ is kept as it is. It is सामान्य अंश, अनावूत अंश, सत्य 
अंश only. But we are adding what? Another विशेष अंश, which 
is snake, and that snake is सत्यमू or मिथ्या. That snake is 
मिथ्या or अनूतम्‌, It is unreal. When you say there is a snake, 
there are two parts in that — 


i) सामान्य अंश, which is अनावृत अंश and सत्य अंश, 
which is expressed as ‘there is’ 


ii) and the second part is snake, which is विशेष अंश, 
which is मिथ्या विशेष अंश. 

Therefore, in every error, there is a सत्य सामान्य अंश, 
real general feature and there is a मिथ्या विशेष अंश, unreal 
particular feature. Why does unreal particular feature come? 
Because the real particular feature is covered. So, an unreal 
particular is replaced. That is why when the knowledge 
comes, I first said there is a snake and then I put on the 
torchlight and I see that it is an error and that error is removed 
and I replace the statement also, previously I said there is a 
snake now I say there is a rope. The correction is in सामाग्य 
अंश or विशेष अंश? The correction is not in सामान्य अंश. 
‘There is’ remains in both the statements, therefore, सामाग्य 
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अंश doesn’t require any correction, because it is सत्य, it is 
अनावृत. So, correction takes place only in विशेष अंश. Instead 
of saying snake, I say there is a rope. When the correction 
takes place in विशेष अंश, the fear caused by snake is gone. 
One I know what it is whether it is rope or snake. This is 
called HAR निवृत्ति. Then you should not say, “there is a new 
fear caused by rope’. Because rope does not frighten you, 
because it is an innocent piece of rope, it is only an useful 
thing, it cannot cause fear. The fearless rope comes. In the 
same way, when a person says, अहमू संसारि, Iama संसारि, 
miserable fellow, then शङ्कराचार्य says, ‘here also there is a 
सामान्य अंश and विशेष अंश. What is the सामान्य अंश? “I 
am’, which refers to a conscious being, conscious means चित्‌, 
being means 2KT. Therefore, ‘I am’ refers to सतू चितू, the 
conscious being, that ‘I am’ is सामान्य अंश, which is अनावूत 
अंश, it is सत्य अंश, which is real, ‘I am’ is real, there is no 


covering, it is self-evident and ever-evident, 
प्रतिबोधविदितम्‌ मतम्‌ ॥ केनोपनिषत्‌ २-४ II 


and ज्ञान स्वरूप:, Then where is the problem? There is a 
विशेष अश. What is that विशेष अंश? I am ‘a BR’. That 
‘WAI is a विशेष अंश, which is unreal like our snake. 

Now this unreal विशेष अंश has come because of the 
covering of the real विशेष अंश. The unreal विशेष अंश has 
come because of - not सामान्य अंश, because सामान्य अंश is 
not covered, it is available as ‘I am’. Therefore, there is no 
covering of सामान्य अंश - the covering of the real विशेष अंश, 
which is replaced by an unreal विशेष अंश. Therefore, the 
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covering belongs to विशेष अंश, the replacement also belongs 
to the विशेष अंश, whereas सामान्य अंश remains intact. What 
is that real विशेष अंश that is covered? असंसारि ब्रह्म ल 
आनन्द:. In the statement ‘I am a संसारि' the first part ‘I am’ 
is सतू and चित्‌ is evident, the second part, which is covered is 
आनन्द अंश and अनन्तत्व अंश or पूर्णत्व अंश or ब्रह्मत्व अंश or 
असंसारित्वम्‌ अंश i.e., the विशेष अंश that is covered. That I 
am पूर्ण: , that पूर्णः is covered, असंसारि is covered, 
limitlessness is covered, आनन्द: is covered, that विशेष अंश is 
covered. And in that place what has come? अपूर्ण, दुःखि, 
RIR, i.e., the विशेष अंश. Therefore, अहम्‌ जीव:, SIEA 
संसारि is an error that is the cause of the all problem. So, what 
is required? You need not change the सामाठ्य अंशमू, i.e., ʻI 
am’ but you have to only remove the विशेष अंश called संसारि. 
By what? By putting the torchlight. What is the torchlight? 
वेदान्त उपदेश torchlight. गुरु is having that torchlight. When 
the गुरु presses the ‘dd त्वम्‌ अभि! button, then the ब्रह्म अंश, 
पूर्णत्व अंश becomes evident, अहम्‌ ब्रह्म अस्मि ज्ञालमू comes 
and it eliminates the विशेष अंश, i.e., the संसार अंश is 
removed. अहमू अस्मि is common for both error and 
knowledge. The change is taking place in the विशेष अंश alone. 
Therefore, SIIoIKT what happens? अहम्‌ संसारि notion goes 
away and अहम्‌ मुक्त knowledge comes and that is the aim of 
all the प्रस्थानत्रयम्‌. This is what is going to be analyzed 
elaborately. 


Now this error can be defined differently by looking at 
it from different angle. Even though it is an error, you can 
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define the error differently. Look, this error has been studied 
very deeply! This science is called epistemology. It is full- 
fledged science. This is the study of knowledge and error. 
What is knowledge and what is error? How knowledge 
comes? How error comes? All these are analyzed. Books and 
books are written on error. शङ्कराचार्य writes a भाष्यम्‌ on 
error about a page and a half. For that भाष्यमू sub- 
commentaries goes on and on and on, pages and pages are 
written on what is error, because of their differences of 
opinion regarding error. So, there are erroneous opinions 
about error. It is called ख्यातिवाद. Ags description of error, 
Sols description of error, मीमांसक description of error, etc. 
There are erroneous description of errors and aed 
description of error alone is correct like that it has been proved 
- that I am going to give you condensed form of error theory. 


Now when you look at the error - from the standpoint 
of rope, you can define error as misapprehension of the rope. 
Mis-taking the rope is error. In संस्कृत, it is called अन्यथा 
ग्रहणम्‌. What is an error? Taking rope for something else is 


error. 


The same error can be defined from the standpoint of 
snake also. And you say, error is superimposition of snake, 
which is not there. Superimposing, a non-existent snake is 
superimposed. Therefore, what is the second definition of 
error? Superimposition of a snake. Here snake is taken as an 
example, it can be anything. In संस्कृत, it is called अध्यारोप: 
or अध्यायः. First definition is mistake, it is अन्यथा ग्रहणमू 
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from the standpoint of rope. From the standpoint of snake, it is 
superimposition or अध्यास. 


The third definition is a combination or mixing up of a 
real rope and an unreal snake. When you say there is a snake, 
‘there is’ refers to the rope, which is a real part, that is 
सामाग्य अंशमू; and when you say snake, ‘snake’ refers to the 
विशेष अंश, which is unreal. Therefore, when you say, there is 
a snake, it is a mixture of real सामान्य अंशम्‌ and the unreal 
विशेष अंश. So, what is error? Mixing up of सत्यमू and 
असत्यम्‌, सत्यम्‌ and अनृतम्‌, सत्यानूत मिथुनीकरणम्‌ is error. 
मिथुनीकरणम्‌ means mixing up. More in the next class. 


ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ 35 शान्ति: शान्ति: शान्ति: ॥ हरि: 35. 
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शङ्कराचार्य introduces ब्रह्मसू्रऽ in his भाष्यम्‌ through 
the discussion of अध्यास or error. The purpose of this 
discussion is to show that the whole संसार is based on an 
error, which is with regard to one’s Self. Self-error, Self- 
misjudgment, Self-wrong conclusion is the cause of whole 
संसार. If the error is the cause of HAR, the only way out is 
the removing this error and any error can be removed by 
knowledge alone. So therefore, Self-error is corrected by Self- 
knowledge. This is the aim of शङ्कराचार्य in writing the 
अध्यास भाष्यम्‌. And we were studying the error generally 
through the example of rope-snake, wherein rope is partially 
known and this partial knowledge leads to the error of ‘this is 
snake’. This error can be looked from three different angles I 
said. 


First we can take the error as a mistaken rope. From the 
standpoint of rope, if you study the error it can be said to be a 
mistaken rope is error. The very word mistake, in English, is a 
beautiful word, you miss the fact and take the wrong thing. 
So, miss the rope, which is the fact, and take the snake, which 
is not a fact. Therefore, mistaking the rope is error. 


Similarly, you can look at error from the standpoint of 
snake also and you can define error as the superimposition of 
the snake, which is not there, which you superimpose, you 
project. In संस्कृत, the first one is called अन्यथा ASUA, 
mistaking the rope; the second one is called अध्यास:, 
superimposition. So, अन्यथा ग्रहणम्‌ is from the standpoint of 
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rope, अध्यायः is from the standpoint of snake. Both mean the 


same error. 


Third way of looking at is, you take both rope and 
snake, the rope is real and the snake is unreal and the error is 
mixing up of, the combination of the real rope and the unreal 
snake. Mixing up these two you create a third entity, like a 
salad, which is a singular entity, but in that singular entity 
there is a real part also and there is an unreal part also. So 
thus, error can be defined as is mixing up of the real and 
unreal. In संस्कृत, it is called सत्यानूत मिथुनीकरणम्‌, सत्यम्‌ 
means real, अगृतम्‌ means unreal. Or सत्य-मिथ्या 
मिथुनीकरणमू. मिथुनीकरणम्‌ means mixing up, combining. I 
am using the word सत्यानूत मिथुनीकरणम्‌ because 
शङ्कराचार्य has used that expression. 


So here, let us see how this mixture is taking place. 
This person, who commits a mistake, makes a statement that 
‘there is a snake’. He doesn’t know that there are two entities. 
Only we are saying that there is a mixing up of real and 
unreal. But as far as the mistaker is concerned, he is not aware 
that there are two things. He says, there is a snake. Now in his 
statement and in his cognition, there is only one entity but on 
an analysis we find, that in that one unitary perception there is 
सत्य अंश, the real part is there, and there is also अनृत अंश, 
the unreal part. This he doesn’t know and takes it as one, but it 
is a mixture. How? In the statement ‘there is’ that ‘is’ness or 
existence is real and unreal? It is सत्य अंश, which belongs to 
the rope. So, ‘there is’ part is सत्य अंश, the existence part is 
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अत्य॒म्‌. Whereas in ‘there is a snake’, the snake part is 
अनृतम्‌. So, is is सत्य अंश and ‘snake’ is अनृत अंश. 

Similarly, when he says, the snake is frightening is 
अनूत अंश, which belongs to snake, which is false. So, it is a 
frightening snake, frightening is अनृत अंश. It is a long snake. 
The length is सत्य अंश or अनूत अंश? The length belongs to 
the rope and therefore, it is सत्य अंग. Existence is सत्य अंश, 
length is सत्य अंश; whereas snake is अनृत अंश, frightening 
nature is अगूत अंश. And he says, it is a poisonous snake, 
poisonous is अनृत अंश. And it is curved one. What it is? It is 
सत्य अंश because it belongs to the rope, which is curly. So 
thus, this person makes a peculiar mixture in which some of 
them are सत्य 3I9Is and some of them are अनूत 3I9Is, but he 
does not know that there is सत्य अंश and अनूत अंश, he mixes 
them both and takes it as one unitary. 


Similarly, when a person says, ‘I am so and so’. He 
takes himself as one unitary entity. But शङ्कराचार्य says, in ‘I 
am so and so’ there are two अंशमूड. You are mixing up सत्य 
अंश and अनूत अंश, and creating a जीव, who is miserable. So, 
when he says, ‘I am conscious being’, what अंश? 
Consciousness is सत्य अंश, When he says, ‘I am an existent 
one’, the existence is what? Existence is सत्य अंश, When he 
says, 1 am a fat person’, it is अनृत अंग. So thus, the जीव is 
neither pure आत्मा nor pure अनात्मा, it is a mixture of आत्मा 
and अनात्मा, सत्य अंश and अनूत अंश and this सत्यानूत अंश 


is striving for liberation. This mixture is called error. 
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So therefore, mistaking the rope is error, called अन्यथा 
ग्रहणम्‌. Superimposing the snake is called error, called 
अध्यास, Or mixing up of rope and snake is error, called 
सत्यानृत मिथुनीकरणम्‌, And what is the aim of the entire 
ब्रह्मसूत्र? This स॒त्यानृत knot, the स्थूल शरीरम्‌ knot, सूम 
शरीरम्‌ knot and कारण शरीरम्‌ knot you have tightened and 
there is the problem and therefore remove this knot, unknot, 
get disentangled and that is called मोक्ष. And for this alone the 
entire ब्रह्मसूत्र is working. It is a small job only, just 
unknotting it. This is अध्यास discussion in general. Now I will 
enter into the अध्यास भाष्यम्‌, शङ्कराचार्य’ s discussion of 
this. 


Now this discussion, the अध्याय भाष्यम्‌ of 
शङ्कराचार्य can be broadly classified into six topics. 1 will 
first enumerate, then we will briefly discuss each one of them. 
i) अध्यास शङ्का. In English, objection to the theory or the 
idea of error raised by other systems of philosophy. They 
raise an objection to the error idea. They want to say that 
the idea of an error is an error. There is no possibility for 
an error to take place. So thus, this is the first topic. 

ii) A&N शङ्का AAHH — answering the objection. 
Negating the objection raised by the opponents. 


ii) अध्यास लक्षणम्‌ - the definition of error. 
iv) अध्यास सम्भावना — showing the possibility of error. 


v) अध्यास प्रमाणम्‌ - the proof for अध्याय; the प्रमाणम्‌ and 
finally, 
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vi) अध्यास उपसंहार: - the conclusion of the अध्यास topic. 


These are the six topics contained in the अध्यास 
भाष्यम्‌. Now, for the sake of convenience, I am going to 
rearrange the six topics, slightly. And in this rearrangement, 
firstly, I will take the अध्यास लक्षणम्‌, i.e., the third topic. And 
thereafterwards, I will discuss the other topics in that order 
only. The definition part I will discuss first, because it is easy 
and briefer. 


A) Now शङ्कराचार्य gives two definitions to अध्याञ्च 
directly and the third definition is indirectly available. Since, it 
is often quoted I am just giving the definition. No new idea is 
contained in it. But because it is the definition given by 
शङ्कराचार्य, therefore, it is popular, so I am giving this. 


One definition he gives 15 परत्र पूर्वहष्ट अवभास: 
अध्यासः. If translated into English it means the perception of 
an experienced object on a wrong locus. Of course, one more 
word he adds स्मृतिरूपः. स्मृतिरूपः परत्र पूर्वहष्टावभासः. But 
these two words alone are important - परत्र पूर्तह्ष्टावभास: : 
This is a very clean definition. Because if you take rope-snake 
example, here he is perceiving the snake, which snake is 
already experienced before. I cannot superimpose a snake if I 
have not experienced the snake at all. A person who has never 
seen the snake will not mistake the rope for a snake. And 
therefore, snake is what? An experienced object. And I error 
what am I doing? I am perceiving the experienced object, 
what is that? Snake. Upon what? A wrong locus. What is the 
wrong locus here? The rope is the wrong locus. Therefore, 
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perceiving an experienced snake upon a wrong locus, 1.e., the 


rope is called error. This is one definition शङ्कराचार्य gives. 


The second definition, which is more popular and is 
more simpler also he gives and that is अतस्मिन्‌ agis: — 
perception of an object is seen on a wrong locus. Here what 
is the object perceived? The snake. Where does he see? On a 
rope, which is a wrong place. Because, it is not a snake. Or 
perception of silver on a shell. Silver is an object and it seen 


on a shell, which is a wrong locus. 


The third indirect definition is सत्य  3lold 
मिथुनीकरणम्‌ — mixing up of AIA and AAAA, the real 
and unreal. So, coming to our personal example, when I say, 
‘T am the body’. Here what is the mistake? Seeing the body on 
a wrong locus. What is the wrong locus? आत्मा, which is not 
the body but I seeing as the body. So, I, who am not the body, 
I am seeing as the body. Therefore, it is an error. I, the 
immortal, am seen as mortal, it is an error. I, who is the ‘All- 
pervading’, am seen as limited, it is an error. This is अध्यास 
लक्षणमू. 


B) Now I am entering into the second topic, i.e., अध्यास 
शङ्का, objection to अध्यास. This is raised by all other 
systems of philosophies. साङ्ख्य-योग-न्याय-वैशेषिक- 
मीमांसा all of them bounce and they say the अध्यास 
introduction is an improper introduction, आत्मा अनात्मा 
अध्यास is impossible. Therefore, the objectionist’s claim is 
that “आत्मा अनात्मा अध्यास is impossible. Rope-snake 
अध्यास is possible, 1 can accept rope-snake mistake or mixing 


109 _ 


Introduction 


up but I can never accept आत्मा अनात्मा mixing up or 
अध्यास.” Who says? This is said by the पूर्तपक्षि5. To establish 
that, he gives arguments. He accepts rope-snake mixing up is 
possible. But आत्मा अनात्मा mixing up is impossible. What 


are the reasons? 


He says, any superimposition like rope-snake requires 
four conditions. If those conditions are fulfilled, there will be 
this अध्यास, this सत्यानुत मिथुनीकरणम्‌, If these conditions 
are not fulfilled, अध्यास will not take place. And he says, in 
the case of आत्मा अनात्मा अध्यास all these four conditions 
are not there and therefore अध्यास is a mistake. The idea of 
mistake is a mistake, he says. Now what are the four 
conditions? Let us take the rope-snake example itself. 


An error takes place there because, firstly, the rope is a 
प्रत्यक्ष विषय, is an object perceived in front. There is a rope in 
front of us and hence, there is a chance for an error. Therefore, 
the first condition 15 प्रत्यक्ष विषयत्वम्‌, Snake अध्यास won't 
come where there is no visible rope. Not only that, snake 
अध्यास won't happen on a rope lying somewhere. The rope 
has to be here and it also should be within the range of your 
perception. ५०, प्रत्यक्ष विषयत्वम्‌ — being an object in front. 
Secondly, that the rope should not be completely known and 
one should be ignorant of the fact that it is a rope. अज्ञातत्वमू्‌ 
is the second condition; third condition is that साह9यमू. 


He says, the rope should not be completely known, one 
should be ignorant of the fact that it is a rope. If it is known as 
rope in the broad daylight then there will be no mistake. So, 
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there should be ignorance of the fact that it is a rope. 
Therefore, the second condition is अज्ञातत्वम्‌, 


Then the third condition is सार्टश्य॒म्‌. There should be a 
similarity between what I superimpose and what is there in 
front. I mistake a rope only as a snake, which is similar to the 
rope. Or a garland, which is similar to the rope. Or a crack on 
the rock, which is similar to the rope. But I never mistake a 
rope for a cucumber. Why because there is no similarity 
between snake and cucumber. Similarly, a shell is mistaken as 
silver because the shell and silver has got similarity. Shell also 
is small and round silver coin is also small and round, shell 15 
also shining, चाकवचक्यमू वर्तते and silver also shines. 
Therefore, there is a shell-silver confusion, rope-snake 
confusion. But there is no rope-silver superimposition, shell- 
snake superimposition never happens. Therefore, the third 
condition is आरट॒श्यम्‌, similarity. 


What is the fourth condition? Now, a false snake is 
superimposed, which snake I have already experienced before 
and is registered in my mind. And because of that वासना 
alone I commit the mistake of seeing the rope as snake. If I 
have not experienced a real snake before, there is no question 
of mistaking the rope as snake. So, what is the fourth 
condition? पूर्व अनुभवजन्य संस्कारः. A संस्कार or वासना, 
which is born out of an experience of a real snake or real 


silver. This is the fourth condition. 


So, प्रत्यक्ष विषयत्वम्‌, अज्ञातत्वम्‌ साहश्यम्‌ and 
संस्कारः, if these four conditions are there then 
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superimposition takes place. If you apply this in the case of 
आत्म-अनात्म विषय, no condition is fulfilled, whom are you 
fooling? Do you think that we are ordinary people? You 
cannot fool and get away with this S€e thing. We cannot 
accept it. How do we say the four conditions are not fulfilled? 
He says, look at each condition you will find that it cannot be 
fulfilled in the case of आत्म-अनात्म अध्याय. 


What is the first condition? प्रत्यक्ष विषयत्वम्‌, Rope is 
clearly perceived as an object in front for mistake to take 
place. But in the case of आत्मा, is it an object perceived in 
front to commit a mistake? आत्मा अप्रत्यक्ष:, आत्मा अविषय:. 
It is not an object in front for anyone to commit a mistake. 
And therefore, प्रत्यक्ष विषयत्वम्‌ condition is not fulfilled. 
आत्मनः अप्रत्यक्षत्वात्‌. आत्मा is अप्रत्यक्षम्‌, 110101010, प्रत्यक्ष 
विषयत्वम्‌ condition is not there. So, first condition is ruled 


out. 


Then what is the second condition? अज्ञातत्वम्‌ 
ignorance with regard to the rope is there. And therefore, a 
mistake is possible. But in the case of आत्मा you yourself 
accept आत्मा is स्वयम्‌ प्रकाश:, नित्य चैतन्य स्वरूप:, It is 
प्रकाशरूप:, It is self-evident, It is self-effulgent, It is ever- 
evident. How can there be ignorance with regard to the self- 
evident आत्मा? Self-evident means it is known, all the time 
known. 


A नित्योपलब्धिस्वरुपोञहमात्मा ॥ हस्तामलकम्‌ ॥ 
अत्रायं पुरुषः स्वयं ज्योतिर्भवति ॥ बृहठारण्यकोपनिषत्‌ ४-३-९ Il 
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You yourself are saying स्वयं ज्योति, self-evident, how can 
there be ignorance in that चैतन्य स्वरूप स्वयम्‌ प्रकाश: आत्मा. 
Therefore, the second condition of अज्चातत्वमू is not fulfilled 
and therefore, there is no superimposition possible. 


Then what is the third condition? साह9यमू, similarity. 
Rope is not seen as a cucumber. Rope is never mistaken as 
silver. Shell is never mistaken as snake. Now, between आत्मा 
and अनात्मा, my dear, tell me what similarity 15 there? In fact, 
they are diagonally opposite in all features. Even you can say 
there is a similarity between rope and cucumber, in the sense 
that both are ISH. Or I can say both are objects. But here 
totally opposite. आत्मा is the subject and अनात्मा is the 
object, आत्मा is चेतनम्‌ and अनात्मा is जडम्‌, आत्मा is 
सर्वगतम्‌ and अनात्मा is अल्पगतमू, आत्मा is निरवयवम्‌ or 
निर्गुणम्‌ and अनात्मा is सगुणम्‌. Whatever features you like 
you take, they are diagonally opposite. So, शङ्कराचार्य says 
in his भाष्यम्‌, तमःप्रकाशवत्‌ विरुद्धस्वभावयो 
विषयविषयिणो:, युष्मत्‌ अस्मत्‌ प्रत्ययगोचरयो:. युष्मत्‌ अस्मत्‌ 
प्रत्ययगोचरयो: means one is object and another is subject. 
And they are opposed like what? तमःप्रकाशवतू 
विरुद्धस्वभावयो: - they are diagonally opposite like light and 
darkness. Therefore, साटश्यमू is not at all there. Therefore, 
the third condition is not fulfilled. 


Then what is the fourth condition? संस्कार:. You say 
that अनात्मा is unreal. आत्मा is real. That is how we say, सत्य 
अनृत मिथुनीकरणम्‌. सत्य आत्मा and अनृत अनात्मा are 
mixed up. Now he says, in the case of snake, unreal snake is 
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possible, because we have experienced a real snake before. 
Now, if there should be an experience of unreal अनात्मा, it 
should be based on what? The previous experience of a real 
अनात्मा, which experience creates a वासना, and from that 
वासना an unreal अनात्मा is projected you can say. Are you 
getting the question? In the case of silver, I can understand an 
unreal silver is possible, because I have experienced real 
silver. An unreal snake is possible, because I have experienced 
real snake. An unreal dream is possible, because I have 
experience the real waking. Similarly, an unreal अनात्मा you 
can talk about if we had experienced the real अनात्मा. But you 
yourself say that there is no real अनात्मा, because आत्मा 
alone is real. There is no real अनात्मा at all. If there is no real 
अनात्मा, there is no वासना created by that experience. If 
वासना is not created, there is no question of unreal अनगात्मा, 
And therefore, संस्कार, 16 fourth condition is also not there. 


Since all the four conditions are not there आत्मा 
अनात्मा अध्यास is impossible. And you are building up your 
entire teaching on this अध्यास, which itself is a shaky teaching 
of yours. When you are not able to prove अध्यास itself how 
can you build up a whole teaching based on this अध्यास? And 
once this ground floor is shaken, the whole flat will fall apart. 
This is the first topic and it is called अध्यास शङ्का, 


C) & D) Now, we will go to the third topic. So, now I 
have dealt with two topics. First one is अध्याय लक्षणम्‌ and 
the second topic is अध्यास शङ्का. Now I am entering into the 
third topic, HEIR शङ्का समाधानम्‌, And the fourth topic is 
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अध्यास सम्भावना. Because the third topic is already dealt 
with. Now, these two topics are very similar. What are the two 
topics? अध्यास शङ्का समाधानम्‌ — answering the objection 
and also अध्यास सम्भावना — showing the possibility, both are 
very close topics. Therefore, I am not going to separately 
discuss. I will discuss both these topics joining together. 
Therefore, now I am discussing the third and fourth topic 
together, viz. अध्यास शङ्का समाधानम्‌ and अध्याय 
सम्भावना, Now, in this शङ्कराचार्य has to answer the 
objection with regard to each condition. Now let us see. 


What is the first condition? The first condition is the 
thing, which is mistaken, should be प्रत्यक्ष विषय, it should be 
an object perceived in front. For that, our answer is this 
condition is not exactly the same condition, we have to modify 
the first condition slightly differently. You have presented the 
first condition wrongly. What is that? 


For a mistake to take place the object must be evident, 
it should be a known object because the unknown object 
cannot be mistaken. Therefore, it should be a known object, an 
evident object, it need not be necessarily an object in front. 
Why shouldn't it be an object in front? The condition is it 
should be a known object. And as far as आत्मा is concerned, It 
is not an object in front but still as the subject, आत्मा is 
evident enough to commit the mistake. No doubt, आत्मा is not 
प्रत्यक्षम्‌, आत्मा is not an object, both conditions are not 
required but आत्मा is evident as the subject and It is evident 
enough to commit the mistake. The first condition is It should 
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be evident. We are modifying the first condition. It need not 
be प्रत्यक्ष विषय, It has to be evident enough to commit the 
mistake. It should be evident either as an object or evident as 
the subject. What does it matter if it is evident as object or 
subject? Once a thing is evident, known we are powerful 
enough, capable enough to commit the mistake. Therefore, the 
first condition is what? प्रकाशमानत्वम्‌ is the first condition 
and not प्रत्यक्ष विषयत्वम्‌. प्रकाशमानत्वमू means it should be 
evident. The first condition, i.e., the modified condition is 
fulfilled in the case of rope also and also in the case of आत्मा. 
Therefore, error is possible. 


What is the second condition? अज्ञातत्वमू, अज्ञातत्वम्‌ 
means it should be not known, that rope is not known as rope. 
That means it is partially unknown. Rope is evident but it is 
not fully known. It is partially known and it is partially 
unknown. This partial ignorance is the second condition. 
आंगिक अज्ञातत्वमू, partial ignorance. By partial ignorance it 
means it is partially known. In the case of rope, it is partially 
known as something 1s lying there, which is long, curly, bent. 
I know that much, but I do not know exactly. Now, we say, in 
the case of आत्मा also it is partially known and it 15 partially 
unknown. That condition is happily fulfilled. आत्मा is 
partially known as what? अहम्‌ अस्मि. Whenever a person says 
‘I am’ that ‘I’ indicate consciousness, ‘am’ indicate existence, 
‘I’ indicate the चित्‌ अंश and ‘am’ indicate the सतू अंश, the 
सत्‌ चित्‌ आत्मा is evident as ‘I am’, but it is not fully known 
as अठमू ब्रह्म अस्मि अहम्‌ आनन्द: अस्मि. Therefore, which 
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part is known? Hq is known, चित्‌ is known, but अगनग्तत्व is 
not known, आळठ्द: is not known. How do you prove it? You 
see the व्यवहार of people, everybody says ‘I am’, which is 
very much true but later they give the bio data, which is not 


real. 


विश्व पश्यति कार्यकारणतया स्वस्वामिसंबन्धतः 

शिष्याचार्यतया तथैव पितृपुत्राद्यात्मना भेदत: | 

स्वप्ने जाग्रति वा एष पुरुषो मायापरिभ्रामितः ॥ श्री दक्षिणामूर्ति 
स्तोत्रम्‌ ८ ॥ 


Every जीव says अहम्‌ जीव: अस्मि, अनित्य: अस्मि, परिच्छिन्न: 
अस्मि. From that it is very clear that there is ignorance. And if 
the Self-ignorance was not there, the उपनिषत्‌ need not teach 
Self-knowledge. In छान्दोग्योपनिषत्‌, there is a statement 


तरतिशोकमात्मवित्‌ ॥ छान्दोग्योपनिषत्‌ ४-१-३॥ 


आत्मवित्‌ शोकम्‌ तरति means the knower of the Self crosses 
over sorrow. From that, it is very clear that all the संसारिs do 
not have the Self-knowledge. If Self-knowledge is not there, 
what else is there? Self-ignorance is there. Therefore, what 
proof you want other than our personal experience. And 
therefore, the second condition of partial ignorance and partial 
knowledge is fulfilled. So, which part is correct? ‘I am’ part is 
correct, then अहम्‌ संसारि part is wrong, because of ignorance. 


What is the third condition? साटश्यमू So, similarity 
should be there between the अधिष्ठानम्‌, 1.6., the rope and the 
अध्यस्त, superimposed object, i.e., the snake. अधिष्ठान- 
आयोप्ययोः, अधिष्ठान-अध्यस्तयोः AMEJAA, For that our 
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answer is, that साह9यमू, similarity is a general condition but 
there are exceptions to this general conditions. So, just as they 
say, it's just an example, that ईथ्तर, the Lord is both the 
intelligence cause and material cause for the world. But 
generally, in the creation what we see is intelligence cause and 
material cause are different. If you take the desk, who is the 
intelligence cause? Carpenter. What is the material cause? The 
wood. The general rule is the intelligence cause and material 
cause are different. But there are exceptions as in the case of 
spider. Similarly, we say, साटश्यमू is also a general condition 
but there are exceptions where अध्यास is possible without 
similarity. And आत्मा अनात्मा अध्यास comes under this 
exceptional condition. Therefore, the third rule is not required 
for error. What is that exceptional condition, we will see in the 
next class. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः ॐ. 
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We are seeing the introductory भाष्यम्‌ of ब्रह्मसूत्रम्‌, 
which is known as अध्यास भाष्यम्‌, And we saw that the topics 
of अध्यास भाष्यमू can be broadly classified as the following — 


i) A&A लक्षणम्‌ - the definition of अध्याय, 
ii) अध्यास शङ्का — doubt regarding अध्यास, 


ii) अध्यास शङ्का समाधानमू — answer for the doubt 
raised, 


iv) अध्यास सम्भावना - the possibility of अध्यास, 


v) अध्यास प्रमाणम्‌ — the proof for the existence of 
अध्यास, then finally, 


vi) अध्यास उपसंहार - the conclusion of the topic of 
अध्यास. 


Of these six topics, we have already seen two topics - 
अध्यास लक्षणमू, the definition of अध्याय and अध्यास शङ्का, 
the doubt regarding अध्यास. And while raising the doubt the 
पूर्वपक्षि said four conditions are to be fulfilled for अध्यास and 
since those four conditions are not there, अध्यास is not 
possible. And then we have taken up the third and fourth topic 
together ie, अध्याय शङ्का समाधानम्‌ and अध्याय 
सम्भावना. And in this section, शङ्कराचार्य answers the doubt 
raised by पूर्वपश्षि. In that answer we said all the four 
conditions required for अध्यास are there. Each condition is 
fulfilled and therefore, अध्यास does take place. What are those 


four conditions? I am taking many things for granted. 
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The first condition he said was Ucelgi विषयत्वम्‌, 
आत्मा must be available for objectification for अध्यासम्‌ to 
take place. And we answered that question by saying that 
आत्मा that need not be प्रत्यक्ष विषय, आत्मा must be evident 
for अध्यास to take place because anything evident can be 
mistaken. Evident means knowable. Either it is evident 
through sense organs or it is self-evident, either way it is 
प्रकाशमानम्‌. Therefore, the first condition is प्काशमानत्वम्‌ 
and not प्रत्यक्ष विषयत्वम्‌. प्रकाशमानत्वमू means it is 
knowable, and since आत्मा is ever evident as ASA, it is an 


ideal locus for committing mistake. 


The second condition is अज्ञातत्वमू, We say that 
condition is also fulfilled, because even though आत्मा is self- 
evident it is only partially evident. I am existent is known, I 
am conscious is evident, but अहम्‌ पूर्ण: अस्मि, अहम्‌ ब्रह्म 
अस्मि, that ब्रह्मत्व अंशम is not evident. The Ad अंश is evident 
and चित्‌ अंश is evident but the आनन्द अंश, the पूर्णत्व अंश 15 
not evident. It is veiled by ignorance. Therefore, from that 
angle अज्ञातत्वम्‌ is there, partial covering is there, therefore, 
the second condition is fulfilled. 


Then the third condition is साह9यमू, the udufàr said. 
There should be a similarity between the rope and snake for 
getting mixed up. There should be a similarity between the 
shell and silver to get mixed up. What similarity is there 
between आत्मा and अनात्मा getting into अध्यास? For that we 
were seeing the answer, up to this we saw in the last class. I 


said सार्टश्य॒म्‌ or similarity is a general condition but it is not 
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an invariable necessity, it 1s not a compulsory condition. 
Because we do have cases where error takes place without any 
similarity. शङ्कराचार्य gives the example -अप्रत्यक्षेऽपि 
ह्याकाशेबाला: तलमलिनताठि अध्यस्यज्ति. So, the example is 
of the blue sky, नील आकश:. Sky is nothing but आकाश. 
Now, this blue sky is an error or knowledge? We certainly 
know that the sky is निरूपमू. The आकाश is रूप रहित:. When 
we use the expression blue sky, we are certainly 
superimposing the blueness upon the sky. Not only blueness, 
शङ्कराचार्य says, the sky seems to be a vessel turned upward 
down, i.e., the revered vessel. The concavity of space. So, this 
concavity called तलत्वमू and नीलत्वम्‌, the blueness and also 
मलिनत्वम्‌, the space pollution we talk about. Therefore, 
pollution of space, the concavity of space and blueness of 
space they are all falsely superimposed and when such an 
error takes place what kind similarity we can talk about 
between आकाश and the blueness etc. In fact, आकाश is never 
similar to anything. That is why they have an expression 


गगनं गगनाकारं सागरः सागरोपमः ॥ रामरावणयोर्युद्ध 
रामरावणयोरिव | ॥ वाल्मीकि रामायण ६-१०७-७२/७३॥ 


Somebody asked आञ्जनेय it seems “You talk about राम 
रावण युम्‌ which is far superior to or worse than even 
महाभारत युम्‌. Then it is like what?" Then he said, गगनं 
गगनाकारुं. For space what comparison is there? There is no 
comparison. So, space is like what? Like space. सागर: 
सागरोपमः. Ocean is like what? Like ocean. No comparison. 
रामरावणयोर्युद्धम्‌ is like what? Like राम रावण युद्धम्‌. Any 
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way what I am trying to arrive at is आकाश is not similar to 
anything and therefore with regard to आकाश no BEV is 
possible with anything. And therefore, no आकाश अध्यास 
should happen. साह9य अभावात्‌ आकाश विषये अध्यास should 
not be possible. But still what happens? अध्यास takes place. 
Therefore, what do we say? The third condition, i.e., साटश्यमू 
is not compulsory. Therefore, first condition is fulfilled, 
second condition 18 fulfilled, third condition is not 
compulsory. 


Then what is the fourth condition he said? संस्कार:. 
You said, the पूर्वपक्षि argues, आत्मा अनात्मा अध्यास is a 
mixing up of स॒त्यम्‌ and अनृतम्‌, सत्य-अनृत मिथुनीकरणम्‌, 
mixing up of real आत्मा and the unreal अनात्मा. पूर्वपक्षि says, 
in the case of rope-snake example, a real rope and an unreal 
snake are possible, because I have already experienced a real 
snake and from that I have got HU संस्कार: and because of 
that सर्प संस्कार:, i.e., वासना I superimposing a false snake. 
So, false snake is possible because of experience of real snake. 
The पूर्वपक्षि asks, the false अनात्मा also will be possible only 
if there is an experience of real अनात्मा. Are you following? 
Without the experience of real अनात्मा, how can I have the 
संस्कार? And if that संस्कार 15 not there, how can there be 
false अनात्मा? So, false snake is possible, but false अनात्मा is 
not possible. This is the argument presented by the udufàr. 
This is the fourth condition called संस्कारः. And we answer, 
संस्कार is required. Accepted. And the संस्कार or वासना, the 
impression comes from the previous experience. Accepted. It 
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is the previous experience of snake. But you are saying there 
should be previous experience of a real snake, you say. But I 
disagree. The previous experience of a snake is required but it 
need not be a real snake. I can have a previous experience of a 
false snake and that false snake experience can create an 
impression and that impression can produce another false 
snake. Suppose, I experienced a snake in a snake movie. 
Movie snake is real snake or false snake? If it is real snake, 
nobody will go to a movie. So, I experienced a false snake in a 
movie and it was full of snakes. How does HU अध्यास come? 
It is because of ud अनुभव, And I saw which snake? All are 
movie snakes. And therefore we say, one अध्यास is possible 
because of the experience of previous unreal snake. And if 
that is possible in the case of snake, in the case of अनात्मा 
also I will say that one अगात्मा अध्याय is possible because of 
previous अनात्मा अध्यास, which is unreal. And how did 
अनात्मा अध्यास come? It is because of previous अनात्मा 
अध्यास. Then how did अनात्मा अध्यास come? शङ्कराचार्य 
says, जैसर्मिकोऽयंलोकव्यवहारः, it is अनाठि अध्यास. We 
never talk about the beginning of अध्यास. It is नैसर्मिकः, 
अनादिः, अनन्त: अध्यासः, ud ud अध्यासः उत्तर उत्तर 
अध्यासस्य कारणम्‌. So, this अध्यास is because of the संस्कार 
born out of previous अध्यास, which is born out of previous 
अध्यास, which is born out of previous अध्यास. When? 


अनादि अविद्या वासनया ॥ उपाकर्म महा सङ्कल्पः ॥ 


And therefore, the fourth condition is what? संस्कारः. And 
that संस्कार is gained by us. From what? The previous 
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अनात्मा AAAA, which is also unreal. Therefore, real अनात्मा 
is not there and unreal अनात्मा alone has been there from 
beginningless time. And therefore, all the four conditions are 
fulfilled. First condition is fulfilled in a modified form, 
प्रकाशमानत्वम्‌, Second condition is fulfilled, अज्ञातत्वम्‌, The 
third condition is not compulsory. And the fourth condition is 
also fulfilled, i.e., संस्कारः. And since all the conditions are 
fulfilled आत्मा अनात्मा अध्यास is possible. This is the first 
answer to the udufàr In fact, this answer is only a 
provisional, temporary answer. Which answer? All the four 
conditions are fulfilled, therefore, अध्यास is possible is the 
first answer, provisional answer we give. Then we have got 
the second answer, which is the real answer. This we should 
know thoroughly. First answer if we know it is alright, 
otherwise doesn't matter. Second answer is the most important 
answer. So, this has to be understood, I will go step by step. 
Let us see the first thing. 


We say, अध्यास that we talk about is based on dG 
प्रमाणमू. अध्यास between आत्मा अनात्मा is primarily based 
on the वेठ प्रमाणम्‌, The rope-snake example is not given for 
proving अध्यास. अध्यास is not derived from rope-snake 
example derived, but अध्यास is derived from वेठ प्रमाणम्‌. 
Rope-snake example is given only to show some corollaries, 
some secondary ideas of अध्यास. And therefore, one should 
not focus too much on rope-snake example because it is not 
meant to prove अध्यास. The proof for अध्यास is in the वेठ. 
Not understanding this many udufàrs and many philosophers 
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focus their attention on rope-snake and cross-examine us, like 
CBI cross-examining, hours together they cross-examine us 
based on rope-snake example. We say, don’t focus too much 
on that because even if rope-snake example is disproved 
अध्यास will not be disturbed because अध्यास is not based on 
rope-snake example. It is based on what? श्रुति प्रमाणम्‌ If you 
are not with rope-snake example, you give some other 
example. You cannot question the अध्यास because it is based 
on the श्रुति प्रमाणमू. So, this is the first point you should 
know. 


Now the second point that is important is this अध्यास 
should not be questioned by these पूर्वपक्षि5 because the 
udufàrs themselves have already accepted अध्यास in their 
system, which they themselves are not aware of. By udufar it 
means all the आस्तिक पूर्वपक्ष; साङ्ख्य-योग-न्याय-वैशेषिक- 
पूर्वमीमांसा in all their system अध्यास is already there. आत्मा 
अनात्मा अध्यास is there. They are searching while all the way 
it is in their own pockets. Where is there अध्यास? This we 
have to understand. 


Now, they all talk about आत्मा. All those systems talk 
about an आत्मा and they all accept based on the dG प्रमाणमू 
that आत्मा is नित्य:. In all the दर्शनम्‌ऽ आत्मा is eternal. They 
accept dG प्रमाणम्‌, they accept कर्मकाण्ड, they accept पुण्यम्‌ 
and पापमू, they accept the आत्मा surviving the death and also 
पुणरपि जननम्‌ YORAM मरणम्‌, All these are what? Continuity 
of आत्मा. And आत्मा means what? A&H. They all know that 
and they all accept that आत्मा refers to I, the Self. And 
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therefore, all those philosophers say that I, the आत्मा is 
immortal, नित्य:, based on AG प्रमाणम्‌, Now, even though this 
is a fact, based on dG प्रमाणमू, and it is accepted as a fact by 
all these पूर्तपक्षि5, the question comes, even if this is a fact we 
all say that I am a human being, I am a male I am a female, I 
am a husband, I am a wife, Iam a father. When a person says I 
am a human being what is the meaning of the word I? आत्मा 
or the body? Certainly it is referring to the body alone, 
because आत्मा is neither human nor male nor female nor 
father nor mother. Therefore, | am a human being is 
knowledge or error? According to their systems, we have not 
yet come to 316d. According AIS, according योग, 
according ज्याय-वैशेषिक, I am a human being is knowledge or 
error? They have to accept and they do accept that it is an 
error. Similarly, I am mortal is knowledge or error? All those 
people say it is an error. What type of error it is? It is G@IC#I 
बुद्धि error, मर्त्यत्व बुद्धि error, मगुष्यत्व बुद्धि error, पितृत्व 
बुद्धि error. All these are errors according to whom? It is an 
error accepted by all आस्तिक systems. It is called स्थूल शरीर 
अध्यासः. स्थूल शरीर अध्यासः is accepted by all the आस्तिक 
systems. I don’t want to talk about the नास्तिक system now. 
We will deal with them in the second chapter of ब्रह्मयूत्र. We 
are primarily concerned with आस्तिक people and therefore 
we are asking them do you accept स्थूल शरीर अध्यास:. And 
they have to humbly say, “Yes, we accept सूक्ष्म शरीरम्‌ 
अध्याय.” And if they don't accept it as an error, then what will 
happen? They will become वार्वाकड system of philosophy. 
Because देहात्मा बुद्धि will become a fact, if it is not an error. 
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They will become चार्वाकड and all of them are allergic to 
वार्वा. They are all petrified of चार्वाकड. Because in India 
that Vedic श्रद्धा was so strong that by the name of चार्वाक they 
were so much scared as much one gets scared by a criminal. 
Therefore, to escape from वार्वाक philosophy they have to say 
that ठेहात्मा बुद्धि is not a fact, but देहात्मा बुद्धि is an अध्यास. 
Therefore, what is the second point to be noted? अध्यास is 
already accepted by the udufàrs. First point is we are not 
establishing अध्यास based on rope-snake example. Therefore, 
don't dwell on that example and grill me. If you don't like it 
then drop it. Still my अध्यास is intact because it is hanging on 
श्रुति and not rope-snake. And the second point is no पूर्तपक्षि 
has got a right to question अध्यास because all of them have 
accepted देहात्मा बुद्धि as अध्यास. 


Now, the third point, natural corollary, is therefore, that 
पूर्वपश्षि should not question आत्मा अनात्मा अध्यास because 
पूर्वपक्षि already has got आत्मा स्थूल शरीर अध्यास. Not only 
he should not question that, he should not ask for even an 
explanation - four conditions are fulfilled, three conditions are 
fulfilled, you should not ask. Because if you ask me question, 
I will ask a counter question. What is that? For स्थूल शरीर 
अध्यास what conditions are fulfilled? You are asking me 
“whether प्रत्यक्ष विषयत्वम्‌ is fulfilled or अज्ञातत्वम्‌ is 
fulfilled or MEJAH is fulfilled?" I am asking you a question, 
“When you talk about स्थूल शरीर अध्यास what conditions are 
fulfilled? There also what अध्यास you are talking about? स्थूल 
शरीरम्‌ is superimposed on आत्मा even though आत्मा is not a 
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प्रत्यक्ष विषय. So, आत्मनः अप्रत्यक्षत्वे अपि स्थूल शरीर 
अध्यासः कथम्‌ युष्माभिः अङ्गिक्रियते? How do you accept 
स्थूल शरीर अध्यास when आत्मा is अप्रत्यक्षम्‌?” And when 
you can accept why can't I talk about अध्यास? And secondly, 
when you talk about स्थूल शरीर अध्यास upon आत्मा what 
similarity is there between आत्मा and स्थूल शरीरम्‌? Because, 
all the systems of philosophy say that आत्मा is all-pervading 
and It is formless, It is निरवयवमू, partless, साङ्ख्य says, योग 
says. And what is स्थूल शरीरम्‌? It is limited, it is with form, it 
has got अवयव5, Even though there is no साटश्यम्‌ between 
आत्मा and स्थूल शरीरम्‌, don't you accept अध्यास? You do 
accept अध्याय. Based on what? Based on श्रुति प्रमाणम्‌, And 
what is the श्रुति प्रमाणम्‌? आत्मा is not the body. And how did 
you know that आत्मा is not the body? Because श्रुति says, 
आत्मा is नित्यम्‌, we know that body is अनित्यम्‌, From श्रुति 
they know that आत्मा is नित्यम्‌, from अमुभव we know that 
the शरीरम्‌ 15 अनित्यम्‌, And therefore, आत्मा is different from 
the body. But still अध्याय is taking place based on the श्रुति 
प्रमाणम्‌. Therefore, if you can accept स्थूल शरीर अध्यास 
based on श्रुति प्रमाणम्‌ and not based on WEVA, I can also 
talk about अध्याय without सार्टश्य॒म्‌ condition. Therefore, 
आत्मा अनात्मा अध्यास based on श्रुति प्रमाणमू is acceptable to 
all of us. And don’t bring in लौकिक condition while dealing 
with आत्मा अनात्मा अध्यास, लौकिक condition means 
worldly condition like rope-snake and shell-silver etc., don’t 
bring those लौकिक condition while we talk about आत्मा 
अनात्मा अध्याय, because it is based on श्रुति accepted by both 
of us. 
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Then the next point is आत्मा अनात्मा अध्यास is 
acceptable to you based on श्रुति प्रमाणम्‌ and in the same way 
rope-snake अध्यास also cannot be questioned by you because 
that अध्यास is experienced by all of us. It is not based on 
logic, but it is based on experience. And therefore, अगुभव 
based रज्जु-सर्प अध्यास also you cannot question. How this 
अध्यास takes place different philosophers give different 
explanations. How does rope-snake error takes place? A very 
big discussion. It is called ख्यातिवाद:. Each philosopher gives 


one-one explanation. 


आत्मख्यातिरसत्ख्यातिरख्याति: ख्यातिरन्यथा | 
तथा5निर्वचनीयख्यातिरित्येतत्‌ ख्यातिफचकम्‌ ॥ 


So, the योगाचार Buddhist says it is आत्मख्याति:, one type of 
explanation, माध्यमिक Buddhist says it is असत्ख्यति:, न्याय- 
वैशेषिक philosophers say it is अन्यथाख्याति:, मीमांसक says 
it is अख्यातिः, अद्वैतिन्‌ says it is अनिर्वचनीय ख्याति:. 
Explanations vary. Explanations on what? How rope appears 
to be snake. Explanation is called ख्यातिवाद:. Books and 
books are written only on this ख्याति. शङ्कराचार्य doesn’t 
bother about this ख्याति, he says whatever be your 
explanation, you all accept that there is an error. How the error 
takes place they may differ. But you cannot question the 
existence of उज्जु-सर्प अध्या because it is based अनुभव. You 
cannot question आत्मा अगात्मा अध्यास also because it is 
based on श्रुति So, both अध्यास5 you accept then why do you 
question me. It only shows your prejudices against me. I will 
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question you because you say so. Therefore, अध्यास is very 
much possible. 


Then where is our problem? That seems that we are all 
on same side. आत्मा अनात्मा अध्यास is also possible, 
accepted by udufàrs, रज्जु-सर्प अध्यास based on अनुभव, then 
where is the problem? The problem is only in the extent of 
अध्याय. To what extent अध्याय, error has taken place. There 
ends the problem. There is no problem with regard to the 
existence. But there is only problem with regard to the extent. 
There different philosophers disagree. For example, if you ask 
a तार्किक with regard to three things — अनित्यत्वमू, कतृत्वमू, 
भोक्तृत्वम्‌. Let us take. Because we have got these three 
notions. I am अनित्यः, mortal; I am कर्ता and I am भोक्ता. 
Keeping these three notions, suppose, we ask different 
philosophers. A Sl philosopher says that mortality is 
superimposed is not a fact. So, I am अनित्यः is an error. Then 
what is the correct? अहम्‌ नित्यः is correct. And he says, I am 
कर्ता and I am भोक्ता both of them are not error, that is fact 
only. This is the view of ज्याय-वैशेषिक. Though he accepts 
अध्यास, but says of these three one is अध्यास and remaining 
two are fact only. अहम्‌ अनित्यः is अध्यायः but अहम्‌ कर्ता and 
भोक्ता is a fact. Suppose you go to साङ्ख्य-योग philosopher, 
he says that अहम्‌ अनित्यः is an error. अहम्‌ कर्ता is also an 
error. आत्मा is not a कर्ता. All works are done by प्रकृति and 
not by पुरुष, Therefore, they say अनित्यत्वम्‌ is अध्यस्तम्‌, 
कर्तृत्वम्‌ is अध्यस्तम्‌, but आत्मा is a भोक्ता, it is a fact. So 
therefore, of these three they say two are errors and the third 
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one is शानम्‌. If you ask अद्वैतिन्‌, what does he do? He says 
that अनित्यत्वम्‌ is also अध्यस्तम्‌, कर्तृत्वम्‌ is also अध्यस्तम्‌ 
and भोक्तृत्वम्‌ is also अध्यस्तम्‌. 
नाठते कस्यचित्पापं of da सुकृतं विभुः | 
अज्ञानेनावृतं ज्ञानं तेन मुह्यन्ति जन्तवः ॥ गीता ७-१७ II 
डन्ता चेन्मन्यते Sod हतश्चेन्मन्यते हतम्‌ | 
उभौ तौ न विजानीतो नायं हन्ति न डन्यते ॥ कठोपनिषत्‌ १-२- 
१९॥ 


Therefore, अद्धैतिन्‌ will say अनित्यत्वम्‌ कर्तृत्वम्‌ भोक्तृत्वम्‌ 
सर्वम्‌ अध्यस्तम्‌. Therefore, our quarrel is in what? Our quarrel 
is not with regard to the presence of अध्यास but it is with 
regard to the extent of अध्याय. Therefore, अध्याय is very 
much possible and is there. With this the third and fourth 
topics, viz., अध्यास शङ्का AAA] and अध्यास सम्भावना 
are over. So, four topics are over now. अध्यास लक्षणमू, 
FEMA शङ्का, अध्यास शङ्का समाधानम्‌, अध्याय सम्भावना 
all these four topics are over. 


E) Now we have to go to the fifth topic. What is that? 
अध्यास प्रमाणम्‌, What is the proof for अध्यास? 1 have already 
indicated this that अध्यास is based on the श्रुति प्रमाण, which 
the पूर्वपक्षि should not question because पूर्वपक्षि himself has 
accepted स्थूल शरीर अध्यास based on the श्रुति प्रमाण. 
Therefore, when you accept the अध्यास based on the श्रुति 
प्रमाण, why shouldn’t 1? So, it is श्रुति based. It is derived from 
the श्रुति We say there are two श्रुति based प्रमाणमूड for 
अध्यास. One is called अर्थापत्ति प्रमाणमू and the other is called 
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अलुमान प्रमाणम्‌. In English, they are called postulate and 
inference respectively. What type of अनुमानम्‌? Not लौकिक 
अगुमानमू, as told in the introduction itself, it is called 
शास्त्रीय अनुमानम्‌, Because लौकिक अनुमानम्‌ will work 
only in the case of अनात्म प्रपञ्च, Whereas once we come 10 
आत्मा it has to be शास्त्रीय अनुमानम्‌. I hope you remember 
what is शास्त्रीय अनुमानम्‌ and what is लौकिक अनुमानम्‌, 


What do you mean by अर्थापत्ति? अर्थापत्ति means an 
idea which is postulated to explain a proven fact. For 
example, suppose I get up early in the morning after sound 
sleep and I see lot of water flooded all over and once I see 
plenty of water all over the street, I postulate something. What 
is that? That last night it must have heavily rained. So, night 
rain is a postulate. Why I have to postulate this? Because I 
slept off. If I see directly through my eyes then there is no 
need for postulate. If I have been awake in the night and if I 
have directly experienced the downpour, then I don't require 
अर्थापत्ति for I have 80 प्रत्यक्ष प्रमाणम्‌, But night I slept off 
very well and therefore I have to know about the rain not 
through प्रत्यक्षम्‌ but through some other प्रमाण called 
अर्थापति. And what is that अर्थापत्ति? Morning flooding of the 
roads is a fact. Why it is a fact? Because I am seeing it 
through my eyes. There is no controversy regarding the 
flooded road. Now, my question is last night whether it rained 
or not? Because प्रत्यक्षम्‌ is not available. Now, I say I cannot 
explain this fact, without presuming (postulate) the night rain I 
cannot explain the flooded roads. So, night rain is a postulate 
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to explain a proven fact, proven through प्रत्यक्षमू. In the same 
way, we are going to use अर्थापत्ति to show that कर्तृत्वम्‌, 
भोक्तृत्वम्‌, अनित्यत्वम्‌ they are all errors. 1 am a कर्ता is error, 
I am भोक्ता is error. I am a कर्ता भोक्ता is SEMA, how do I 
prove? I have to go to श्रुति प्रमाणमू, which tells me a 
particular fact. What is that particular fact? 


हन्ता चेन्मन्यते Sod हतश्चेन्मन्यते हतम्‌ | 
उभौ तौ न विजानीतो नायं हन्ति of हन्यते ॥ कठोपनिषत्‌ १-२- 
१९ Il 


In गीता a similar idea comes, 


य॒ एनं वेति हन्तार aot मन्यते हतम्‌ 
उभो तौ न विजानीतो नायं हन्ति न हन्यते ॥ गीता २-१९ II 


I have quoted वेद itself, because it is a superior प्रमाणम्‌. In 
this, it is very clearly said आत्मा is अकर्ता and अभोक्ता, which 
1S श्रुति प्रमाणमू. पूर्वपक्षि should not raise his eyebrow when I 
quote श्रुति because पूर्तपक्षि is an आस्तिक. If पूर्वपक्षि says I 
am नास्तिक, we will say in second chapter I will deal with 
you. नास्तिक is not assumed in this particular session. 
Therefore, it clearly says अयं न हन्ति - आत्मा does not kill, 
killing representing all the actions. of हन्यते — आत्मा is not 
killed, indicating It is not an object, a भोक्ता. अयं न हन्ति is 
अकर्ता and अयं of हन्यते is अभोक्ता. Again in the fifth chapter 
of the offal, 


नाठत्ते कस्यचित्पापं of da सुकृतं विभुः | ॥ गीता ७-१७ II 


आत्मा does not take either the पुण्यम्‌ or पापम्‌ of anyone. And 
there 15 another statement 1n the श्रुति, which says, आत्मा is 
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निर्विकार:, It is changeless. If आत्मा is कर्ता and भोक्ता it will 
have to undergo change, because action requires change, 
experience requires change. Therefore, आत्मा being 
निर्विकार:, आत्मा cannot be a कर्ता or a भोक्ता, That is fact 
10.1. And once that fact is known, I postulate what? If आत्मा 
is अकर्ता then I am कर्ता must be an error. Just like कृष्ण said 
in the गीता, “Intelligent people, अर्जुन do not grieve.” The 
form that you derive, which is called अर्थापत्ति, another idea. 
“Intelligent people do not grieve, अर्जुन. And you are shedding 
tears, अश्रु-पूर्ण-आकुल-ईक्षणम्‌ विषीदन्तम्‌.” So, अर्थापत्ति 
प्रमाणेन किमू सिद्ध्यति? अर्जुन is अज्ञानि, In the same way, 
आत्मा अकर्ता अभोक्ता is श्रृति प्रमाणम्‌ and 1 am claiming I am 
कर्ता भोक्ता. So, श्रुति अर्थापत्ति प्रमाणेज 1 conclude अहम्‌ कर्ता 
भोक्ता is an error. More in the next class. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरि: ॐ. 
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In the अध्यास भाष्यम्‌ we have seen अध्यास लक्षण — the 
definition of अध्याय, अध्यास शङ्का — doubt regarding 
अध्यास, अध्याय शङ्का AAAA — answering this doubt 
regarding अध्याय, AMA सम्भावना — the possibility अध्याय. 
Having covered these four topics we have come to the अध्यास 
प्रमाणम्‌ — what is the proof for the existence of अध्यास. And 
the proof that we are going to give is based on श्रुति And this 
प्रमाण is of twofold. One is अर्थापत्ति प्रमाणम्‌ and the other is 
अगुमानम्‌ प्रमाणम्‌. Of these two, we are seeing the first 
प्रमाणमू, viz., अर्थापत्तिः 


अर्थापत्ति means postulation of an idea to explain a 
particular fact. Without postulating that idea the fact cannot be 
explained. The fact can be explained only by postulating that 
idea and therefore that idea becomes a valid knowledge. Even 
though it is a postulated idea it is considered a valid 
knowledge. I gave you the example that in the morning if I see 
the road flooded. It is a fact, which does not require a proof 
because it is प्रत्यक्ष based fact. Therefore, we do not have any 
doubt regarding the validity of flooded road. The flooded road 
is a fact. But seeing this flooded road, I postulate an idea that 
in the night there must have been rain. Postulating this idea 
because I have not experienced the rain in the night because of 
deep sleep. If I have experienced the night rain, we don’t 
require postulation. What is experienced need not be 
postulated. Now to explain the flooded road phenomenon, 
postulating in the night there was rain. Even though it is 
postulate, not directly experienced by me it is a fact or not? It 
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is a fact, it is not an imagination. It is a valid fact and not an 
imagination or mental projection, because this postulation is 
based on another valid fact. And this process of postulation is 
called अर्थापत्ति प्रमाणम्‌, And the knowledge gained by that is 
called अर्थापत्ति प्रमा. That process is called प्रमाणम्‌ and the 
derived knowledge is called प्रमा. Therefore, night rain is 
known through अर्थापत्ति प्रमाणम्‌, But here we find that the 
night rain is postulated based on what? A प्रत्यक्ष अनुभव. 
Therefore, this is a प्रत्यक्ष based अर्थापत्ति प्रमाणम्‌, Whereas, 
when you postulate some idea to explain the scriptures then it 
is a postulate based on what? Not प्रत्यक्ष, but it is based on 
श्रुति and that is called श्रुत्यर्थापत्ति प्रमाणम्‌, श्रुत्यर्थापति 
प्रमाणम्‌ is a postulate based on श्रुति प्रमाणम्‌. शङ्कराचार्य 
points out that अध्यास is an idea postulated to explain the श्रुति 
वाक्यम्‌. अध्यास is not directly said in the श्रुति But at the 
same time, it is not शङ्कराचार्य’ s projection or imagination, 
but अध्याय is a valid knowledge because it is postulated based 
on श्रुति प्रमाणम्‌. How do we do that? This alone I was 
explaining in the last class. Remember this श्रुत्यर्थापत्ति 
प्रमाणम्‌ is not used by us alone, it is used by the other 
आस्तिक दर्शनम्‌ also, like साङ्ख्य, नैयायिक etc. I will give 
you one example, which I have given before, to show that it is 
accepted by other दर्शनम्‌ऽ ; 


Now, all the other people say that ‘I am mortal’. This 
notion is an error. The साङ्ख्य accepts, नैयायिक accepts, all 
these people accept that ‘I am mortal’ is an error. How do they 
come to this conclusion? They say that the श्रुति clearly says 
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that ‘I am immortal’. I, the आत्मा, am immortal, I go from 
body to body, body alone dies, I shed one body, I take up 
another body, which indicates that ‘I am immortal’. Now 
since, श्रुति gives the knowledge ‘I am immortal’, then this ‘I 
am mortal’ notion must be what? An error. So therefore, that 
‘I am mortal’ is an error is a postulate based on the fact given 
by the श्रुति that ‘I am immortal’. Therefore, आत्म अनित्यत्व 
अध्यास is based on आत्म नित्यत्व श्रुति वाक्यम्‌ and therefore, 
it is श्रुति अर्थापत्ति प्रमाणम्‌ alone. 


If the other people accept that mortality is an error 
based on श्रुति, शङ्कराचार्य says we are arriving at some more 
conclusions based on postulates. What are those conclusions? 
The other people say आत्मा is कर्ता. The न्याय philosopher 
says, आत्मा is a कर्ता. And शङ्कराचार्य says, I am कर्ता, 
आत्मा is कर्ता is an error, अध्यास. आत्मनः कर्तृत्वम्‌ 
अध्यस्तम्‌. On what basis? शङ्कराचार्य says because the श्रुति 
clearly points out that आत्मा is अकर्ता. If आत्मा is अकर्ता is a 
fact then आत्मा 15 कर्ता must be an अध्यास based on श्रुति 
अर्थापत्ति प्रमाणमू. When you go to the साङ्ख्य, योग 
philosophies they are a little bit advanced and they say आत्मा 
is कर्ता is an अध्यास. कर्तृत्वम्‌ is अध्यस्तम्‌ they accept. But 
what is their problem? They say आत्मा is a भोक्ता is a fact. 
Now अद्वैतिन्‌ says that आत्मनः भोक्तृत्वम्‌ अपि अध्यस्तम्‌, 
How do you know? It is postulated by me. On what basis do 
you postulate? The basis is that श्रुति says that आत्मा is 
अभोक्ता.५०, if आत्मा is अभोक्ता based on श्रुति, then आत्मा is 
भोक्ता must be an error and therefore it is अध्यास. Therefore, 
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अनित्यत्वम्‌ अध्यस्तम्‌, कर्तृत्वम्‌ अध्यस्तम्‌, भोक्तृत्वम्‌ 
अध्यस्तम्‌ all based on श्रुति प्रमाणम्‌, 


Now the next question is where do you find the श्रुति 
वाक्यम्‌ that आत्मा is अकर्ता and अभोक्ता. We have got 
innumerable statements, which I said in the last class. 
डन्ता चेन्मन्यते Sod हतश्चेन्मन्यते हतम्‌ | 
उभो तौ न विजानीतो नायं हन्ति न हन्यते ॥ कठोपनिषत्‌ १-२- 
ge II 


आत्मा does not kill, killing indicating all action. Therefore, 
आत्मा is not a killer, is not an actor. Similarly, आत्मा is not 
killed means it is not an object of killing action which means 
it is not an object of any action, therefore अभोक्ता. In the गीता 
also, 

न कर्तृत्वं न कर्माणि लोकस्य सृजति प्रभु: | 

न कर्मफलसंयोगं स्वभावस्तु प्रवर्तते ॥ ७-१४ II 


Or better गीता श्लोक is there, 


सर्वकर्माणि मनया संन्यस्यास्ते सुखं वशी | 
नवद्वारे पुरे देही नैव कुर्वन्‌ न कारयन्‌ ॥ ७-१३ Il 


ol एव कुर्वन्‌ = आत्मा does not do anything. of कारयन्‌ — 
आत्मा does not instigate anyone to do. आत्मा means 1. 
Therefore, ‘I am never a doer’ that is a fact and that means ‘I 
am a doer’ is an error. Therefore, अनित्यत्वम्‌ कर्तृत्वम्‌ 
भोक्तृत्वम्‌ all the three are superimposed. 


Similarly, the next superimposition is प्रमातृत्व॒म्‌. ‘I am 


a knower’ is also superimposed. ‘I am consciousness’ is not 
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superimposed. But ‘I am a knower’ is superimposed. How do 
you prove that? Again, it is postulated based on the श्रुति 
वाक्यम्‌, which clearly says आत्मा is not a knower. आत्मा is 
ज्ञागमू and not ज्ञाता, not प्रमाता. Where is it said? 


ood: Usi of बहिष्प्रज्ञं जोभयत:प्रज्ञ न प्रज्ञानघनं 
of Usi नाप्रज्ञम्‌ | ॥ माण्ड्क्योपनिषत्‌ v II 


The माण्डूक्य very clearly says, आत्मा is not a waking 
knower, आत्मा is not a dream knower, आत्मा is not a sleep 
knower. Waking knower is called विश्व, dream knower is 
called तैजस and sleep knower is called UISI. Now you know 
why I said Upanishadic background will be useful for 
ब्रह्मसूत्र. So, आत्मा is not विश्व ज्ञाता, आत्मा is not तैजस 
ज्ञाता, आत्मा is not even प्राज्ञ ज्ञाता, but आत्मा is अज्ञाता not a 
knower at all. Non-knowing consciousness it is. Therefore, 
शङ्कराचार्य says ‘I am a knower' is also an अध्याय based on 
श्रुतार्थपत्ति प्रमाणम्‌. 


All these ideas can be derived from another श्रुति 
statement also. अनित्यत्वम्‌ is superimposed, कर्तृत्वम्‌ 15 
superimposed, भोक्तृत्वम्‌ is superimposed, प्रमातृत्वम्‌ is 
superimposed. All are अध्यास, we can show through another 
श्रुति वाक्यम्‌ also. What is that? आत्मा निर्विकारः. अच्छेद्योऽयम्‌ 
अठाह्योऽयम्‌ अविकार्योऽयम्‌ उच्यते. अविकार्यः. In English it 
means, आत्मा is free from changes. Now, if आत्मा is कर्ता, 
भोक्ता or प्रमाता then आत्मा becomes सविकारमू, subject to 
change. Because to be a कर्ता is to undergo modification. 
Action is involved. You cannot be a कर्ता without undergoing 
change. Similarly, to be a भोक्ता also you have to undergo a 
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change, it is an अमुभव - सुख अनुभव, दुःख अनुभव. Similarly, 
to be a knower also you have to undergo a change. Because 
कर्तृत्वम्‌ is a process, भोक्तृत्वम्‌ is a process and knowing is a 
process, all these involve change because they are process. In 
fact, in संस्कृत if “AP comes then it indicates process. कर-ता, 
भोक्‌-ता, प्रमा-ता, ज्ञा-ता. Any ता indicates modification. In 
English also, any suffix ‘er’ indicates modification. Know-er, 
enjoy-er, do-er; any ‘er’ suffix indicates an action, action 
indicates a process and the process indicates a modification. 
Therefore, श्रुति says आत्मा is निर्विकार: that means आत्मा is 
not a कर्ता because it is निर्विकारत्वात्‌. It is not a भोक्ता, 
निर्विकारत्वात्‌. आत्मा is not a प्रमाता, निर्विकारत्वात्‌. 
Therefore, from निर्विकार statements I come to know that 
आत्मा is अकर्ता अभोक्ता, अप्रमाता etc. If I have known these 
do not belong to me then naturally कर्तृत्वम्‌, भोक्तृत्वम्‌, etc., 
must be अध्याय:. So, this is another method of deriving and 
proving अध्यास. 


Then there is a third method also. Infinite methods are 
there. This also शङ्कराचार्य indicates in his अध्यास भाष्यम्‌. 
Therefore, I will give that also being important. Suppose 
आत्मा is कर्ता-भोक्ता-प्रमाता, so naturally you should know 
that any कर्ता has to be associated with a करणम्‌, an 
instrument. A doer cannot be a doer without associating with 
an instrument. For example, mind is an अन्त:करणमू, sense 
organs are बाह्यकरणमू. This spectacles and pen etc., are 
उपकरणम्‌. So, three करणम्‌ - अन्तःकरणम्‌ (mind), 
GAP (sense organs) and उपकरणम्‌ (pen etc). 
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Therefore, कर्ता will be associated with करणम्‌. Similarly, 
भोक्ता also has to be associated with भोजन करणम्‌; otherwise 
भोग is not possible. If you want to enjoy पायसम्‌ then 
करणमू are required. Similarly, to become a प्रमाता what is 
required? प्रमाणमू is the instrument. Therefore, association 
with प्रमाणमू is required. Therefore, कर्ता, भोक्ता and प्रमाता 
all have got सङ्ग: with the instrument. Therefore, if I am a 
कर्ता, I am IRIS: or असङ्गः? I am ससङ्गः. If I am भोक्ता, 
then I am अअङ्गः. If I am प्रमाता, I am असङ्गः. All these 
things require सडग:, Whereas what श्रुति says? 


असङ्गो ह्ययं YSU: || बृडठारण्यकोपनिष ४-३-१७ II 


The श्रुति very clearly says आत्मा is असङ्गः. असङ्ग: means 
unrelated, not associated with anything. So, if आत्मा is 
असङ्गः can it be a प्रमाता? It cannot be a प्रमाता. Why? 
Because if it is a प्रमाता, It will have to be associated with 
प्रमाणम्‌ If आत्मा is असड्ग:, It cannot be a कर्ता, because to 
be a कर्ता is to get associated. Similarly, if आत्मा is असङ्गः It 
cannot be a भोक्ता, because to be a भोक्ता is to get associated. 
Therefore, आत्मनः असङ्गत्वात्‌ आत्मा अकर्ता अभोक्ता 
अपमाता. Earlier we said आत्मनः निर्विकारत्वातू आत्मा 
अकर्ता अभोक्ता अप्रमाता. If आत्मा is अकर्ता then कर्तृत्वम्‌ 
must be an error. If आत्मा 15 अभोक्ता then भोक्तृत्वम्‌ must be 
an error. If आत्मा is अप्रमाता then प्रमाता must be an error. 
अनित्यत्वम्‌ कर्तृत्वम्‌ भोक्तृत्वम्‌ प्रमातृत्वम्‌ four things are 
superimposed on आत्मा. आत्मा means I, you should 
remember it always. I mistake myself as mortal, I mistake 


myself as doer, enjoyer knower. Then let us take two more 
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अध्यास, very important ones. Because I have to prepare the 
ground for all those things. 


Next one is परिच्छिन्नत्वम्‌, I am limited, finite, I am 
here in this hall, it is अधयास. Because, when you say I am 
here, automatically you are saying I am not elsewhere. That 
‘here’ness is परिच्छेद:, limitation. And that परिच्छिन्नत्वम्‌ 
ज्जत्व॒मू is also अध्यायः. How do we postulate this? Because 
श्रुति clearly says आत्मा is अपरिच्छिन्न:. 
अशब्दमस्पर्शमरूपमव्ययं 
तथाऽरसं नित्यमगन्धवच्च यत्‌ | 
अनाद्यनन्त महत: परे धुवं 
निवारय तन्मृत्युमुखात्‌ प्रमुच्यते ॥ कठोपनिषत्‌ १-३-१७॥ 
अनादि Solodd, अजम्तम्‌ means limitless. So, if limitlessness 
is a fact, limitation must be an error based on श्रुति अर्थापत्ति 
प्रमाण. That limitlessness alone is called ब्रह्मत्वमू and 
limitness is जीवत्वम्‌, ब्रह्मत्वम्‌ is a fact, जीवत्वम्‌ is an error. 
अहम्‌ ब्रह्मास्मि is a fact, अहम्‌ जीवोऽस्मि is an error. So what is 
the next error I said? Either you say परिच्छिन्नत्वम्‌ is an 
error, or you say जीवत्वम्‌ 15 an error. परिच्छिन्नत्वम्‌ and 
जीवत्वम्‌ are synonymous. 


The last one, which is most important is अनेकत्वम्‌ 15 
also error. That there are many आत्माई sitting in the hall, 
आत्म decd, आत्म अनेकत्वम्‌ is accepted by many 
philosophers. साङ्ख्य-योग-न्याय-वैशेषिक-पूर्तमीमांसा all 
these people say many आत्मा are there. Even some other 
philosophers who come to ब्रह्मसूत्र, वेदान्त, even after coming 
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to वेदान्त some philosophers have taken that Ms are many 
like विभिष्टाट्रैतिनूड, दैतिनू5 etc. शड्कराचार्य says अनेकत्वम्‌ 
is an error, is a superimposition. On what basis do you say 
that? Again श्रुत्यर्थापत्ति प्रमाणमू, because there are श्रुति 
statements, which says आत्मा एकः. 

एको देव: सर्वभूतेषु गूढः सर्वव्यापी सर्वभूतान्तरात्मा | 

कर्माध्य सर्वभूताधिवासः साक्षी चेता केवलो निर्गुणश्च Il 
श्वेताश्वतरोपनिषत्‌ ६-११ I 


शङ्कराचार्य quotes this How very often. एको ठेव: साक्षी चेता 
केवल:, केवल: means आत्मा is one only. 


यस्मिन्सर्वाणि भूतानि आत्मेवाभूद्रिजानत: | 
तत्र को मोह: क: शोक एकत्वमनुपश्यतः ॥ ईशावास्योपनिषत्‌ ७ 
II 


य॒स्मिन्‌ सर्वाणि भूतानि आत्मा एव AAG -when the wise man 
sees that everything is nothing but आत्मा alone, एक:. Not 
आत्मानः बडुक्चनमू, आत्मा एक: एव AAG. Therefore, what is 
the fact? आत्म एकत्वम्‌ is the fact and आत्मा अनेकत्वम्‌ must 
be an error. Therefore, that is also another अध्यास. Thus 
through श्रुत्यर्थपति प्रमाण शङ्कराचार्य shows that 
अनित्यत्वमू, कर्तृत्वम्‌, भोक्तृत्वम्‌, प्रमातृत्वम्‌, परिच्छिन्नत्वम्‌ 
and अनेकत्वम्‌, सर्वम्‌ अध्यस्तम्‌. This is the first प्रमाणम्‌, i.e., 
श्रुत्यर्थपत्ति प्रमाणम्‌, 

Then the second प्रमाणम्‌ is अनुमानम्‌ प्रमाणम्‌, 
inference. अजुमानम्‌ प्रमाण is based on व्याप्तिः, the coexistence 


of two things. Do you remember the example? यत्र यत्र धूम: 
तत्र तत्र अग्नि:, wherever there is smoke there is fire. Once we 
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have got व्याप्ति ज्ञानमू, then it is used for inference, the 
inference being पर्वत: अग्निमान्‌ धूमवत्वात्‌ यथा मडानसे. 
महानसा means kitchen. So the mountain is fiery, not through 
perception, if it is perceptually proved then inference is not 
required. I don’t see the fire, but I conclude the mountain is 
fiery because it is smoky as in the case of kitchen. Similarly, 
we are proving the अध्यास through inference, through 
अलुमाळमू and for that we require a व्याप्ति. व्याप्ति ज्ञागमू is 
required. What is that व्याप्ति ज्ञागमू? शङ्कराचार्य says, य॒त्र 
यत्र व्यवडारवत्वम्‌ तत्र तत्र अध्यास॒वत्व॒म्‌ - wherever there is 
transaction there is अध्यासः. Any transaction proves अध्यायः. 
The example 15 पश्वाठिवत्‌, पश्वादि व्यवडारवत्‌. The 
भाष्य॒वाक्यम्‌ is पश्वादिभिश्चाविशेषात्‌ | That is the inference. 
How do you say this? शङ्कराचार्य gives the reason, because 
आत्मा cannot do any transaction. Because आत्मा is different 
from the body, which is accepted by all the आस्तिक दर्शनम्‌. 
So, the cow is different from cow’s body. पूर्वपश्षि accepts this. 
Similarly, every animal. Whereas when we are chasing a COW 
or showing grass to a cow डरिततृणपूर्णपाणिः य॒था अभिमुखी 
करोति, so, he shows some fresh green grass to a cow. Cow 
comes towards the grass. Why does the cow comes towards 
the grass? Because the cow has the notion that I am the body, 
therefore, 1 am hungry and grass is suitable to me. So, it 
knows that it requires grass. So, if the cow has to face grass it 
is only because it has the error that I am this body, I am 
hungry and grass will remove the hunger. So, G& अध्यासातू 
एव पशु: तृणम्‌ अभिमुखी करोति. This व्यवहार is ०9116 प्रवृत्ति 
व्यवडार. प्रवृत्ति means going after. This cannot happen without 
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देह अध्यास. If the cow knows that I am different from body, 
“let the hunger be to the body, what is there to me?” “old 
कुर्वन्‌ न कारयन्‌”. But the cow has got अहम्‌ गो: अस्मि 
notion. The पशोः प्रवृत्ति व्यवहार: कस्मात्‌ भवति? देह अध्यास 
भवति. 


Then शङ्कराचार्य gives another example. Suppose the 
very same person drops the grass and take a stick and goes 
towards the cow, and what does the cow do? Then it knows 
that there is some danger and it will kill me or that person will 
beat me and I will suffer and therefore I have to go away from 
that person. This is what? निवृत्ति व्यवडार:. And this is 
because of what? देह अध्यास. Because that person is never 
going to beat the AGA शरीरम्‌, but he is going to beat स्थूल 
शरीरम्‌ only. So, स्थूल शरीर अध्यासात्‌ निवर्तन्ते. I will be 
beaten and I will have to suffer. Therefore, both प्रवृत्ति 
व्यवहार: and निवृत्ति व्यवहार: takes place only because of 
अध्यास. This we learn from cow. And having got the व्याप्ति 
ज्ञागमू from animals, we apply that to the human beings also. 
He is not much different from cow. Because he also goes to 
the hotel when that beautiful masala dosa smell comes and he 
also gets away from कूवम (river) when that smell comes. And 
therefore, what is the अनुमानम्‌? मनुष्य: अध्यासवाळू 
व्यवहारवत्वात्‌ पशुवत्‌. Like what? पर्वत: वह्विमान्‌ धूमवत्वात्‌ 
यथा महानसे. What is पक्ष? What is the साध्यम्‌? अध्यासवानू. 
What is the हेतु? व्यवडारत्वात्‌. What is the दृष्टान्त? पशुवत्‌. 
Therefore, शङ्कराचार्य says, all human activities are based on 
अध्यास. All human activities either in the form of going after 
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or in the form of going away; either in the form of getting or 
in the form of getting rid. These two alone we are doing. What 
is life? Getting and getting rid. Therefore, शङ्कराचार्य says 
all human beings have got अध्यास. So, this is the second 
प्रमाणम्‌ for अध्यास. The first one is श्रुत्यर्थपत्ति प्रमाणम्‌ and 
the second one is अनुमान प्रमाणम्‌. For the AAAA what is 
the व्याप्ति? यत्र यत्र व्यवहार: तत्र तत्र अध्यासः. So, with this the 
HEIR प्रमाणम्‌ topic is also over. From this it is clear, the 
corollary has to be clearly understood that we all have got 
अध्यास and therefore, in all our transactions two things are 
involved आत्म अनात्मा मिथुनीकरणम्‌. अत्यानृत 
मिथुनीकरणम्‌ is involved throughout. Even though this 
mixing up is taking place we are not know that two things are 
there. If we know there are two things we won’t mix up. 
Therefore, remember exactly like this is snake 
superimposition that person who commits the mistake, he does 
not know that there are two things - that there is a real rope is 
there, that there is an unreal snake is there and real rope and 
unreal snake are mixed up — he doesn’t know. He has mixed 
up and in his vision there is only a new single entity, like 
salad, it is a new single entity, which consists of आत्मा and 
अनात्मा. So therefore, when I say I know अहम्‌ जानामि, it 
looks as though there is one single entity, knower but 
remember there are two entities are there knower consists of 
two features, one is the चेतन तत्वम्‌, consciousness, which 
belongs to आत्मा and second one is knower, the suffix ‘er’ 
indicates a वृत्ति, modification is involved, which belongs to 
अनात्मा, So, in that knower ‘know’ part is वेतनम्‌, चेतन 
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आत्मा and ‘er’ part is अचेतन वृत्ति. So, चेतन आत्मा and 
अचेतन वृत्ति combine together we have knower mixture. The 
चेतन आत्मा does not have modification, the अचेतन वृत्ति does 
not have consciousness; चेतन आत्मा is निर्विकार: : अचेतन 
वृत्ति is सविकार: but जडम्‌. Now these two mixed together a 
single entity is born. What is that single entity? ‘Knower’. So, 
शङ्कराचार्य says, 

आत्मनः सच्चिठंशश्च बुद्धेर्वृत्तिरिति Gad | 

संयोज्य चाविवेकेन जानामीति प्रवर्तते ॥ आत्मबोधः २७ II 

So, while saying जानामि there involves आत्मनः वित्‌ अंश and 
अनात्मनः वृत्ति is involved, these two we club together and we 
make one entity — ‘I, the knower’. Similarly, in every 
transaction, the चित्‌ अंश belongs to आत्मा and changing अंश 
belongs to अनात्मा. The सतू अंश belongs to आत्मा and the 
changing अंश belongs to अनात्मा, So, thus we have got all 
transactions based on अध्यास. 


आत्मनो विक्रिया नास्ति बुद्धेर्बोधो or जात्विति | 
जीवः सर्वमतं ज्ञात्वा ज्ञाता द्रष्टेति मुह्यति ॥ आत्मबोध: २६ II 


आत्मा cannot be a knower because it cannot go through the 
knowing process. अनात्मा cannot be a knower because it is 
जडम्‌, therefore we create a new entity, by combining what? 
आत्मा and अनात्मा; and a new knower is born. So thus, 
अध्यास प्रमाणम्‌ proves the सत्यानूत मिथुजीकरणमू. 


F) Then we have to come to the final topic called अध्यास 
उपसंहार, the conclusion of the अध्यास भाष्यम्‌. The sixth and 
final topic. In this शङ्कराचार्य says that this अध्यास is 
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dangerous, it is harmful to entire humanity. It is because 
अध्यास alone brings in अनित्यत्वम्‌ or mortality. Therefore, 
constantly there is a fear of death. And every time I read a 
death news, I become mortally afraid. Therefore, the first 
feature is constant insecurity and constant fear of mortality. 
And money becomes very important in life because I am 
seeking security through money. Money becomes important, 
corruption becomes rampant, not a few lakhs but to the tune of 
crores. Why do people go after crores? Because any amount 
they have that insecurity doesn’t go away. And why is 
insecurity? Mortality. Why mortality? अध्यास. Therefore, 
अध्यासः एव BARA कारणम्‌. And not only it is a problem 
for the present but it is a problem for the future also. How 
come? Because अध्यास alone leads to प्रवृत्ति and निवृत्ति 
व्यवहार, which means all types of कर्मड are because of 
अध्यास alone. And all types of कर्मड produce पुण्य पाप फलमू 
and पुण्य पाप फलम्‌ produce पुनर्जन्म. Therefore, पुणरपि 
जननमू पुणरपि मरणम्‌ cycle continuation is also because of 
what? पुण्य पाप, which is because of what? कर्म, which is 
because of what? अध्यास. Therefore, अध्याय is a problem for 
the present and therefore अध्याय is a problem for the future 
also. In short, अध्यासः एव संसारस्य कारणम्‌. Therefore, if 
you want to get rid of संसार, what should you do? Simple 
अन्वय व्यतिरिक. अध्यास AA संसार सत्त्वम्‌. कारणम्‌. अध्यास 
निवृत्ती सर्वसंसार निवृत्तिः. 

नैव तस्य कृतेनार्थो नाकृतेनेह कश्चन | 

न चास्य सर्वभूतेषु कश्चिठर्थव्यपाश्रयः ॥ गीता ३-१८॥ 
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आत्मन्येवात्मना तुष्टः स्थितप्रज्ञस्तदोच्यते ॥ गीता २-७७ | 


So, the only remedy for संसार is अध्यास goes संसार निवृत्तिः ; 
And how does अध्यास go away? संसार निवृत्तिः will takes 
place only when अध्याय कारणम्‌ goes away. अध्यास goes 
away when the cause of अध्याय goes away. And what is the 
cause of अध्याय? अज्ञागमू And when will अज्ञानमू go? You 
know the answer, अथातो ब्रह्मजिज्ञासा, Details in the next 
class. 

ॐ ylas: पूर्णमिठम्‌ पूर्णात्पूर्णमुठच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्तिः शान्ति: ॥ हरिः 35. 
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We are seeing the अध्यास उपसंहार, the concluding part 
of अध्यास भाष्यमू. शङ्कराचार्य has given the प्रमाणम्‌ to 
establish that there is the problem of अध्यास or an error. श्रुति 
clearly points out that आत्मा is free from प्रमातृत्वमू, आत्मा is 
free from कर्तृत्वम्‌, is free from भोक्तृत्वम्‌ etc. This being the 
fact revealed by the श्रुति, the notion that I am प्रमाता must be 
an error. Similarly, the notion that I am a कर्ता, I am a भोक्ता 
etc., must be errors alone. In the conclusion, शङ्कराचार्य 
points out that the entire संसार is due to this basic error alone. 
Because due to this basic error only we enter into different 
types of activity. Because of the notion that I am कर्ता and I 
am भोक्ता only that I am entering into all types of activities, 
not only लौकिक कर्माणि even वैदिक कर्मs are based on this 
error alone. Because लोकिक dis also require कर्तृत्वम्‌ बुद्धि 
and वैँठिक कर्मड also require कर्तृत्वम्‌ बुद्धि Therefore, all 
कर्मड are based on error. To put it the other way round, 
because of the error alone all the कर्मड originate. And 
consequently, because of these लौकिक Geis and dice कर्म& 
alone one reaps different types of कर्मफलम्‌, The लौकिक 
कर्मऽ will produce दृष्ट फलम्‌ and the वैदिक dis will 
produce AE फलम्‌. EBC-3{EBC फलानि. Because of this हष्ट- 
अहष्ट फलम्‌ alone there is the पुणरपि जननम्‌ and पुणरपि 
मरणमू cycle and because of this cycle alone there is a 
constant जन्म, जर, व्याधि, GRd etc. Therefore, 
शङ्कराचार्य points out that the root cause of all these 
problems is अध्यायः. He also points out that this अध्याय or 
error exists at various levels. The first अध्यास is that I am a 
प्रमाता caused by the mixing up of आत्मा and अन्तःकरणम्‌, 
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the basic अध्यास or the primary error takes place, which is 
अहम्‌ प्रमाता, the knower. Through the mind the error flows 
down to the sense organs also and therefore there is a mixing 
up of I and sense organs and therefore originates secondary 
errors like I am blind, which is a problem of sense organs but I 
superimpose that problem upon आत्मा and I say I am blind, I 
am deaf, I am dumb etc. It is the secondary अध्यास. Through 
the sense organs the error further goes down to the level of the 
body also. So अन्तःकरण अध्यास leads इन्द्रिय अध्यास, which 
leads to शरीर अध्यास and then I say अहम्‌ पुरुष:, अहम्‌ स्त्री, 
अहम्‌ स्थूलः, अहम्‌ कृशः, अहम्‌ तरुणः, अहम्‌ वृद्धः - all these 
are the properties of the body and आत्मा is 


नासन्न सन्न सदसन्न महसन्नचाणु न स्त्री पुमाज्न च 
नपुंसकमेकबीजम्‌ | ॥धन्याष्टकम्‌ ६ ॥ 


आत्मा is न स्त्री, न प॒मानू, of नपुंसकमू, 1.6., neuter. I am not 
any one of them and not knowing that there is an error at the 
शरीरम्‌ level and not only that through this physical body 
again the अध्यास goes further to the surroundings also like the 
root of a tree which gradually spreads its tentacles all over, 
similarly the अध्यास flows down through the mind to the 
sense organs to the body. “स्वामिजि, I would like to introduce 
my family members.” A big regiment will be standing! 
Uncle’s grandchild, son-in-law, etc. What are all of them? 
Through the body, I get सम्बन्ध, relationship with all types of 
people, all types of things - this is my house, this is my pet 
dog, this is my watchdog. Now really speaking आत्मा being 
असड्ग:, आत्मा being असम्बन्ध:, आत्मा does not have any 
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relation. There is husband or wife or children or grandchildren 
and therefore comes further अध्यास, thus it spreads very 


much. 


अधश्चोर्ध्वं प्रसूतास्तस्य शाखा 
गुणप्रवृद्धा विषयप्रवाला: | 
अधश्च मूलान्यनुसन्ततानि ... ॥ गीता१७-२॥ 


Not only it spreads throughout India but also to 
America. One relative is there in Minnesota, another in LA 
(Los Angeles), another in PA (Pennsylvania) and somebody is 
in Russia, somebody is in Japan; the root of संसार spreads all 
over. And how do we know that it spreads all over? If there 1s 
earthquake in Los Angeles, there is a quake in the family here, 
because my roots are spreading. Therefore, शङ्कराचार्य says, 
because of the cycle of संसार and spreading of HAR a person 
constantly experiences जन्म, मृत्यु, जरा, व्याधि, GRA etc., 
due to primary and secondary अध्यास5 called अहङ्कार 
अध्यास: or मामकार अध्यास:. Me and mine, I belong to them 
and they belong to me. Then शङ्कराचार्य points out that since 
the अध्यास is cause of संसार, i.e., the cause of अनर्थः, one has 
to remove अध्यास if the संसार has to go away. अनर्थहेतो: 
प्रहाणाय. He is giving a name अनर्थहेतुः to अध्याय. अनर्थहेतुः 
means the cause of all the problems of life. And अनर्थहेतो: 
प्रदाणाय one has to work for the removal of this अध्याय. 


Now the question is how does one remove अध्यास? 
अध्यासोतललणाए, In medical field, dectomy means surgical 


removal of something. 
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How do you remove? Can you do an operation and 
remove? शङ्कराचार्य points out that अध्यास itself is a product 
of some other cause. Even though अध्यास is the cause of all 
problems, अध्यास itself is a product of some other cause, error 
itself is caused by something. And you know the answer. Any 
error is born out of ignorance. What type of ignorance in this 
context? Since the error is with regard to the Self, (here 
अध्यास is not with regard to tea or coffee) the अध्यास, an 
error is centered on the Self, I and therefore, Self-error 1s born 
out of Self-ignorance. It is not physics ignorance or chemistry 
ignorance, it is not biology ignorance or economics ignorance, 
it is not because of dance ignorance or music ignorance. How 
do you know that? That is why any other knowledge we gain, 
we are not able to remove Self-ignorance. That is why a 
person has got a long degree, like MSc, PhD, CAIA, FRCS 
etc., all the alphabetic letters are there in his title, but in spite 
of all that knowledge संसार does not go and he is an educated 
संसारि, an erudite संसारि because he has gained the 
अनात्मज्ञाञमू, which cannot remove संसार. संसार can be 
removed by आत्मज्ञानमू alone, because we have an error with 
regard to the आत्मा. That is why in छान्दोग्योपनिषत्‌, the 
seventh chapter known as भूमविद्या we find नारद approaching 
सागत्कुमार to learn ब्रह्मविद्या. And नारठ gives a list of 
degrees he has got. भूतविद्यां क्षत्रविद्यां नक्षत्रविद्या ॥ 
छान्दोग्योपनिषत्‌ ७- १-२ || etc., a big list of sciences he gives. 
And at the end नारद says, Asg भगव: शोचामि I 
छान्दोग्योपनिषत्‌ ७-१-३ | I am very learned, in fact very 
successful in life, I have climbed the corporate ladder, and I 
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am at the top of the world, but what? सोहं भगव: शोचामि. 1 
am not able overcome the grief. अश्रु-पूर्ण-आकुल-ईक्षण: AEA. 
And then सावत्कुमार says that grief can go by only one 
method 


तरतिशोकमात्मवित्‌ ॥ छान्दोग्योपनिषत्‌ w- 9-3 II 


Self-knowledge alone will correct Self-error and correction of 
Self-error alone will remove संसार, because संसार is born of 
Self-error. Therefore, what is the solution? 
आत्मैकत्वविद्याप्रतिफ्तये Ad वैदान्ता आरभ्यन्ते | शङ्कराचार्य 
says, all the उपनिषत्‌ऽ begin with an intention of giving 
आत्मज्ञानम्‌, सर्वे वेदान्ता आत्मेकत्वविद्याप्रतिपत्तये आरभ्यन्ते. 
For what purpose? अस्यानर्थहेतोः प्रहाणाय. When I say 
आत्मज्ञानम्‌ has to be gained to remove आत्म अज्ञानजम्‌, one 
point has to be noted. Of course, the problem is Self- 
ignorance, अध्यास is because of ignorance. But what type of 
ignorance it is? We saw, it is partial ignorance of the 
अधिष्ठानम्‌ and it is not total ignorance. 1 had pointed out 
earlier that if the rope is totally not seen there will not be an 
error. Because nothing is seen, it is pitch darkness. If the rope 
is clearly seen in daylight then also there 1s no error. When 
does error come? I see that there is something, which means 
there is the partial knowledge of rope, which we called as 
सामान्य ज्ञानमू but I do not know the specific nature of the 
snake, the विषेश अंश is not known. Similarly, here also, Self- 
error is because of not total ignorance of Self, not because 
total knowledge of Self but it is because of partial knowledge 


or partial ignorance. So, we have to remove what? Partial 
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ignorance of the Self, that is our aim. So, the question comes, 
which part I am not aware of? I know अहम्‌ अस्मि. So, the सतू 
part is known, the चित्‌ part is known, सत्यम्‌ part is known, 
ज्ञागमू part is known, that is why I say अहम्‌ अस्मि. So, which 
part is not known? In अहम्‌ ब्रह्म अस्मि, 19 ब्रह्मत्व अंश or 
जातः. So, € ब्रह्मन्‌ feature of mine is not known. ब्रह्मगू-1000 
of mine is not known, ब्रह्मन्‌ status of mine is not known. In 
संस्कृत, आत्मनः ब्रह्मत्व अज्ञातम्‌. Whenever we say 
ब्रमज्ञाजम्‌, we should be very careful, don’t think we are 
going to know a new thing called त्मन्‌. There is no new thing 
called ब्रह्मन्‌. ब्रह्मज्ञानम्‌ means knowing the ब्रह्मलू status of 
mine. ब्रह्मज्ञानम्‌ means not knowing a new substance. What is 
the substance? I am the substance. So, knowing ब्रह्मनू is equal 
to knowing the ब्रन status of mine. So, we are not knowing a 
new thing but we are knowing a new status of the old ‘I’, good 
old ‘T’, the familiar ‘I’. What is unfamiliar is that status of 
mine, i.e., ब्रह्मन्‌. Therefore, whenever we say ब्रह्मज्ञाञमू, we 
should remember आत्मन: ब्रह्मत्व ज्ञानम्‌. And because that 
ब्रह्मन्‌ status is not known I commit a mistake with regard to 
my status, and when the real status 15 not known, a false status 
is taken up and what is the false status? जीवत्वम्‌ is the false 
status, which is the familiar status. So, now what do we 
require? A Self-correction, which involves knowing my ब्रत्मगू 
status and then displacing my जीवात्मा status. अहम्‌ न जीव: 
परन्तु अहम्‌ ब्रह्मास्मि. And therefore, “अथातो ब्रह्मजिज्ञासा', 
“अथातो ब्रह्मजिज्ञामा' means अथातः आत्मन: ब्रह्मत्व जिज्ञासा. 
I should learn my own superior status and for this purpose 
alone all the उपनिषत्‌ऽ begin. This is the difference between 
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वेदान्त शास्त्रम्‌ and all other भास्त्रमूड. All other शास्त्रमूऽ take 
our inferior status, 1.e., जीवत्वम्‌ as a fact. And having taken it 
as a fact, they prescribe methods of improving status. You 
have to understand this difference very thoroughly. They 
assume the inferior status as fact and they are prescribing 
methods of improving status. And one of the methods is to 
acquiring money, get industrialist status, or rich man’s status, 
or MLA status. Therefore, the whole life, look at the tragedy, 
we have been working to improve the our status, status 
symbol, until now keeping Maruti car was a status symbol but 
now Cielo car come, it has to be purchased, the latest model 
must be in my portico. Then, Lions Club member, Rotary 
Club member, etc., all these things should be there, fully 
cluttered, in the letter pad. Therefore, all the time I am 
struggling to jack up to improve my status and different 
sciences are prescribing including कर्मकाण्ड. Even कर्मकाण्ड 
is promoting this mistake assuming that inferior status is a 
fact, कर्मकाण्ड says, got to heavens and become इठ्द्र:. 

ते ये शत ठेवानामानन्ठा: | स एक उइन्ठ्रस्याऽऽनन्दः Il 
तैत्तरीयोपनिषत्‌ २-८-३॥ 

If you go there, SoG is inferior because बृहस्पति is sitting in 
front. So, 


ते ये शतमिन्ठ्रस्याऽऽनन्ठाः | स एको बृहस्पतेराजन्ठः | ॥ 
तैत्तरीयोपनिषत्‌ २-८-४॥ 


Therefore, even कर्मकाण्ड is promoting various activities to 


improve our status that means all sciences are taking for 
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granted that our inferior status is a fact. वेदान्त is the first and 
the last science, which questions how do you have to improve 
your status? Should you struggle to improve your status? Is it 
a fact that I have got a low self-image? And the उपनिषत्‌ 
begins to make an enquiry and it says, you need not work for 
improving your status. You, as you are, are 
नित्यशुद्धबुद्धमुक्तस्वभाव: . In fact, there is no competitor for 
you, because you are Udb:. And therefore, all the उपनिषत्‌ऽ 
starts for Self-correction. Not image building but removal of 
the imposed low image, वेदान्त is not for image building but 
for the negation of superimposed low image. So, with this the 
अध्यास भाष्यम्‌ is over. Now we will enter into the ब्रह्मसूत्र 
text proper. 
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अधिकरण ००९ जिज्ञासाधिकरणम्‌ ॥ 
We will just read the first सूत्र. 
००१ अथातो ब्रह्मजिज्ञासा ॥ 
उपोद्धात सूत्रम्‌ 


I pointed out in the introduction that ब्रह्मसूत्र has got 
four chapters known as अध्यायाः and each chapter has got four 
sections called UIGI: and each section has got varying number 
of topics known as अधिकरणानि and each अधिकरणम्‌ has got 
varying number of सूत्राणि. So, minimum one सूत्र to many 
is. Now, this one is अथातो ब्रह्मजिज्ञासा is the first AMA of 
first the अधिकरणम्‌ of the first पाठ of first अध्यायः. Now, the 
first chapter is called समन्वय अध्यायः. समन्वय means 
consistency. The significance of this title I will discuss later. 
You just note it is समठळ्वय: meaning consistency. The first 
पाद is called by a big name, long name 
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स्पष्ठब्रह्मलिङ्गश्रुतिसमन्वयपाठः . Here also the significance 
of the title I will tell later. And each अधिकरणमू, topic is also 
given a name. The name of the topic is based on the first यूत्रम्‌ 
of the topic. Here, the first सूत्र is अथातो ब्रह्मजिज्ञासा. And 
therefore, the first topic is called जिज्ञासाधिकरणम्‌. So thus, 
every topic is named after the first सूत्र. Here, the first topic 
has got only one सूत्र. Sometimes there are many for AAs one 
topic. But here the first topic जिज्ञासाधिकरणम्‌ has got only 
one सूत्र. Therefore, we are seeing जिज्ञासाधिकरणम्‌ now. 


Now I would like to say how I propose to proceed the 
study, my method of teaching I will tell you first so that you 
can be prepared. First, 1 will analyze the सूत्र generally. 
General analysis 1 will do. Then I will do word analysis. Each 
word of the सूत्र 1 will take up and analyze and then 
conclusion of the सूत्र in which any general remarks, any 
technical points, any corollaries all those I will be deal with. 
So thus, सूत्र I will teach in three levels — General analysis, 
word analysis and conclusion. सामान्य विचारः, शब्द विचार: 
and उपसंहार: will be the method I am going to take. Now we 
will take up the general analysis of the first सूत्र 


General Analysis 


The first सूत्र happens to be the introduction सूत्र, it is 
introduction to वेदान्त शास्त्रम्‌ ल ब्रह्मविद्या. In any book when 
you open you will find there is a preface to the book. The 
contents of the book come later, but in the first page we get a 
preface or sometimes it is called forward. So, a preface or 
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forward or an introduction all these three mean the same. In 
संस्कृत, it is called 3ULgId: or अलुबठन्ध:. This introduction is 
required for every IRAH. The peculiarity of this introduction 
is you cannot treat the introduction as outside the main 
शास्त्रमू nor can you take it as inside the शास्त्रमू, The 
introduction serves as the connecting link between outside and 
inside. It is like door of the house. The door of a house is 
inside or outside? You cannot say the door is inside nor 
outside, it is a line connecting the inside and outside. In the 
same way, the introduction is a door to enter the SIRAH; it is 
neither outside the ARAH nor is it inside the शास्त्रमू, It is a 
door, which is an entry. That is why it is called अगुबन्धः. 
अगुबन्ध: means an appendix, a preappendix. What is 
appendix? That which is attached to the शास्त्र as an integral 
part but it is not within the शास्त्र, It is like the first chapter of 
the गीता. Is the first chapter of the गीता inside or outside? 
You cannot say either. Because गीता शास्त्रमू begins where? 


अशोच्यानन्वशोचस्त्व प्रज्ञावाठांश्च भाषसे | ॥ 2-9 9 I 


Now, if गीता शास्त्रमू begins only in the second chapter, then 
why should you include the first chapter in the गीता? The first 
chapter is also included in the गीता and we say गीता has got 
eighteen chapters. So, the first chapter of the गीता is like the 
door of a house, because it is before the शास्त्रमू, it is not 
within the शास्त्रम्‌ but it is required as part of the SIRAH. And 
therefore, it is called अनुबन्धः. अनुबध्यते शास्त्रेण इति 
अनुबन्ध:. 
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Then the question is where does the शास्त्रम्‌ begins? 
We say the IRAH begins from the second AA only, just as 
गीता begins from second chapter only. The first सूत्र is a door- 
सूत्र, introductory सूत्र, उपोद्धात सूत्रम्‌. 


What is the content of this introduction? In the 
tradition, we say that an introduction to any शास्त्रमू should 
present four factors known as अनुबन्ध चतुष्टयम्‌, We say the 
first सूत्र is presenting the अनुबन्ध वतुष्टयमू. So, we can say 
this सूत्र as अनुबन्ध वतुष्टय सूत्रम्‌ also, उपोद्धात यूत्रम्‌ 1150. 
Now the question is, what are the four factors to be 
necessarily introduced? In fact, I should not spend too much 
time in this, you are all supposed to be experts in this, I have 
discussed this before, but still I will briefly mention to remind 
you. 


i) The first one is अधिकारी, अधिकारी means the competent 
student, eligible student. That is who is eligible, who is 
competent to study the ब्रह्मविद्या is called अधिकारी. 


ii) The second is called विषयः, the subject matter. 


iii) The third one is प्रयोजनम्‌, the benefit of the studying 
this शास्त्रम्‌. शास्त्रज्ञानस्य फलम्‌ किम्‌? प्रयोजनम्‌ or 
फलम्‌ both are same. 


iv) The last factor is called सम्बन्धः, the relationship. 


With regard to ब्रह्मविद्या ळा ब्रह्मसूत्रमू, who is the 
अधिकारी, what is the विषयः, etc., we must know. For 
ब्रह्मविद्या ॥० अधिकारी is साधन चतुष्टय सम्पन्नः, the one 
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who enjoys the four qualifications. What are the four 
qualifications? We have seen in तत्त्वबोध, which begins with 
साधनचतुष्टयसम्पन्नाधिकारिणामू, So, from this it is very 
clear that even तत्त्वबोध is based on ब्रह्मसूत्र. Because if you 
study the उपनिषत्‌ऽ directly nowhere in the ten उपनिषत्‌ऽ you 
will find the word साधन चतुष्टयम्‌. ईश, केन, कठ, प्रश्न, 
whole of बूढदारण्यक if you search you won't find the word 
साधन चतुष्टयम्‌. Then how did the तत्त्वबोध author know 
about साधन चतुष्टयम्‌. It is based on ब्रह्मसूत्र. All प्रकरण 
9Io?Is are based on ब्रह्मसूत्र, Therefore, he says 
साधनचतुष्टयसम्पन्नाधिकारिणाम्‌, What are the fourfold 
qualifications? This also I am not going to elaborate; you 
know it. 


First one is  fddd», discrimination. What 
discrimination? That Self-knowledge correction of Self-error 
alone is my primary goal. That alone is worthwhile attempting 
in life. All other methods improving my image, isn’t it that all 
our majority of our activities are improving my individual 
image, family status also is there, we belong to a big family; 
so family status, individual status, national status - which is 
now dipping, national status is terribly going down. So 
therefore, our pursuits are two-fold. One is improving the 
image through धर्म-अर्थ-काम pursuits. The second is removing 
the superimposed low image through मोक्ष pursuit. Therefore, 
I should know that this is primary and the other methods 
won't work. This is called विवेकः. श्रेय: प्रेयः विवेकः, 
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discrimination between what is श्रेयस्‌ and what is प्रेयस्‌, what 
is धर्म-अर्थ-काम and what is मोक्ष. So, this is विवेकः. 


The second one is वैराग्यम्‌ or dispassion. Dispassion 
means what? Considering all other pursuits to be secondary, 
subservient to this main pursuit. So, earning money is 
subservient going through family life is incidental, the अपरा 
विद्या education is incidental. So, all the things I do in life they 
are all incidental, they are only means and not the end. 
Therefore, dispassion can be defined as seeing the means as 
the means. Passion can be defined as seeing the means as the 
end. Seeing the means as not the means is foolishness. So, if a 
person says money is not all required in life then he is a 
foolish person because money is required as a means. 
Therefore, seeing money as end is passion. Seeing money as 
useless is foolishness. Seeing money as means 1s dispassion, 
maturity. Similarly, family. If you see family as end it is 
passion, problem because you will get into trouble, because 
one by one will die. If you see family as useless it is 
foolishness and if you see family as means it is wisdom, 


dispassion. This is the second one. 


The third one is called षट्क सम्पत्ति:, sixfold inner 
discipline. What are those six? शम: — mind control, दम: — 
sense control, उपरमः — reduction of extrovertedness or 
withdrawal, तितिक्षा — forbearance or capacity to ignore or 
overlook discomforts in life as life is full of discomforts. So, 
we can choose certain discomforts, which are too much, they 
can all be handled, but to correct each and every pinprick 
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means the whole life will be spent in adjusting. This is 
तितिक्षा. Then श्रद्धा 15 the fifth one, faith in गुरु, scriptures and 
God. गुरु, वेदान्त and भगवान्‌ (भगवान्‌ is not included 
because भगवान्‌ comes within गुरु, being आदिगुरु). And 
finally, समाधानमू, concentration or commitment to the goal, 
not losing the site of goal. So, शमः, ठमः, उपरमः, तितिक्षा, 
श्रद्धा and समाधानम्‌ these sixfold inner discipline, generally 
called discipline is the third qualification. 


Then the fourth is the desire for मोक्ष, मुमुक्षुत्वम्‌ 


ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ 35 शान्ति: शान्ति: शान्ति: ॥ हरि: 35. 
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We are seeing the first अधिकरणम्‌ that is the first topic 
of ब्रह्मसूत्र known as जिज्ञासाधिकरणम्‌. And this first 
अधिकरणम्‌ has got only one सूत्र in it and that सूत्र is अथातो 
ब्रह्मजिज्ञामा, which is the first सूत्र also. And I said that we 
will make a general analysis of the यूज and thereafter we will 
go to word analysis. Now, we are doing general analysis, in 
which I pointed out that the first सूत्र is known as उपोद्धात AA 
or an introductory सूत्र SUIGIA: means introduction. In our 
tradition, there is a rule that an introduction to any शास्त्र 
should provide four factors, which are necessary for the study 
of the शास्त्र. Those four factors are called अनुबन्ध चतुष्टयम्‌. 
Therefore, we can say that the first सूत्र provides अनुबन्ध 
चतुष्टयमू. Therefore, it can be called अनुबन्ध चतुष्टय AAA 
or उपोद्धात सूत्रम्‌. 


अधिकारी च विषयः सम्बन्धश्च प्रयोजनम्‌ | 
शास्त्रारम्भफलं प्राइुरनुबन्धचतुष्टयम्‌ ॥ 
सर्ववेदान्तसिद्घान्तयारयङ्ग्रहः ६ ॥ 


So, this श्लोक beautifully defines consist अजुबन्ध चतुष्टयम्‌. 
अनुबन्ध चतुष्टयम्‌ consists of four factors - अधिकारी च 
विषयः सम्बन्धश्च प्रयोजनम्‌. And what is the role of that? 
शास्त्राउम्भफलं प्राहुः. So, the benefit of giving these four 
factors is the study of शास्त्रम्‌. So, शास्त्रारम्भफलं प्राहुः. And 
what it is called? अनुबन्ध चतुष्टयम्‌. Why it is called अनुबन्ध 
etc., I have discussed in the last class, 1 hope you remember or 
at least it is there safely in the notes. I don’t want to spend too 
much time on summarizing the previous class, then I will not 


get much time for taking portion, therefore, I expect you to go 
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through the previous portions before you come to the class. I 
want to reduce my introduction. And those factors we were 
seeing in the last class. The first one is अधिकारी - the 
competent person, who is addressed by व्यामाचार्य or वेदान्त 
शास्त्रमू, Whenever an author writes a book the author must 
have a particular set of people in the mind, who will benefit by 
reading the book. If a physicist is writing a book, he has got in 
mind a group of physics students who are interested in and 
who are competent in understanding that. So, we can call it as 
a target group. When a factory introduces a new product, the 
factory people have in mind a segment in society who will buy 
the product. And when they are introducing new type of dress 
for दीपावलि, they have got a target group who will benefit. 
Therefore, whether it is introducing a product or whether it is 
introducing a text, the author must have a target group in mind 
and that group is called अधिकारी, the audience in mind. And 
we saw in the last class that this अधिकारी should have four 
qualifications, viz., साधन वतुष्टय सम्पत्तिः. And we have seen 
what are those four साधन& are - विवेक, वैराग्यमू, समाधि 
षट्क सम्पत्ति: मुमुक्षुत्वम्‌ व. Up to this we saw in our last 
class. So, with this the first factor is over viz., अधिकारी. 


Then what is the second factor that should be provided 
in the introduction? It is called विषय:, the subject matter. 
What is the subject matter of वेदान्त शास्त्रम्‌ or ब्रह्मसूत्र? The 
subject matter is as the very name shows ब्रह्मलू is the subject 
matter of वेदान्त. That is why it is called ब्रह्मविद्या. But you 
should remember, when we use the word ज्मन्‌, we are not 
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using the word ब्रह्मन्‌ as a new substance which is revealed by 
वेदान्त. ब्रह्मन्‌ is not a new substance, new entity, new thing 
revealed by वेदान्त. Then what is it? ब्रह्मन्‌ is a new status of 
the listener, the student, the आत्मा. ब्रह्मन्‌ is not a new thing 
but it is talking about my own higher status, पयप्रकृति. 
Therefore, whenever I say ब्रह्मन्‌, you should understand it as 
आत्मनः ब्रह्मत्वम्‌ is the subject matter. The ज्रम्‌ status of 
me, the student, the listener, the श्रोता. This is the subject 
matter आत्मन: ब्रह्मत्वम्‌. And this alone they presented as 
आत्मा ब्रह्म ऐक्यम्‌ also. This is the विषय:, the subject matter. 


The third one is प्रयोजनम्‌ or benefit. What benefit do I 
get by studying वैदान्त शास्त्र through ब्रह्मविद्या? When I know 
the ब्रह्मन्‌ status of mine the benefit is I will negate the अब्रह्मल्‌ 
status of mine, which is my misconception. When I know my 
ब्रह्मन्‌ status the benefit I get is I negate the अब्रह्मन्‌ status, 
अब्रह्मन्‌ mean ॥णा-ब्रह्मलू status. Exactly like when I know this 
is a rope, what is the benefit of knowing the rope? The benefit 
of knowing the rope is the displacement of snakeness. So 
ropeness knowledge displaces snakeness misconception. 
Similarly, ब्रह्मत्वमू knowledge will displace जीवत्वम्‌ 
misconception. The knowledge of ब्रह्मत्वम्‌ status of mine will 
displace the जीवात्मा status of mine. ब्रह्मत्वम्‌ ज्ञानेज अब्रह्मत्व 
निवृत्ति: प्रयोजनम्‌. And अब्रह्मत्वम्‌ is equal to what? जीवत्वम्‌, 
Therefore, ब्रह्मत्व ज्ञानेन जीवत्व निवृत्तिः फ़लम्‌. And what is 
जीवत्वम्‌? संसारः. Therefore, NGA ज्ञानेन संसार निवृत्तिः 
फलम्‌. So, ब्रह्मत्वम्‌ ज्ञानेन अब्रह्मत्व निवृत्तिः = जीवत्व निवृत्तिः 
= संसार निवृत्तिः ; निवृत्ति means negation, elimination, 
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displacement, sublation etc. संसार निवृत्ति alone is otherwise 
called मोक्ष: or freedom. So, what is the प्रयोजनम्‌? मोक्ष:. And 
if you have to put it in the language of the common man मोक्ष 
is freedom from the sense of limitation, sense of smallness, 


sense of inadequacy, want etc. this is the प्रयोजनम्‌. 


The fourth factor is सम्बन्ध:. सम्बन्धः means 
relationship. The moment you say relationship the question 
will come between what and what. Suppose 1 ask what is your 
relationship? What will you answer? You should not answer. 
But you should ask a counter question with whom. So, with a 
particular person | have a relationship as father-son or 
husband-wife or brother-sister or brother-brother. Therefore, 
relationship is always द्िनिष्ठः, resting on two things. 
Therefore, here Hédoed:, the fourth factor is between what 
and what? In fact, we can take any pair. But in this context we 
will take the relationship between the textbook and the subject 
matter; the textbook, i.e., the ब्रह्मयूत्रमू and the content. So, 
ब्रह्मविषयोः शास्त्रविषयोः सम्बन्धः कः? What is the 
relationship between the शास्त्रमू and its content? We call it 
प्रतिपाद्य प्रतिपाठक सम्बन्ध:, It is a technical expression 
प्रतिपाद्य प्रतिपाठक सम्बन्धः. So, ब्रह्मन्‌ and SERPA have got 
प्रतिपाद्य प्रतिपाठक सम्बन्धः. Or we can also say ब्रह्मन्‌ and the 
उपनिषत्‌ have got प्रतिपाद्य प्रतिपाठक सम्बन्ध:, So, this is a 
technical factor, we cannot easily understand the significance 
of this fourth factor. I will just briefly mention the significance 
of this. Now there is a rule that a topic can be considered as a 


subject matter of a book only if the topic is discussed as the 
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central theme of the book. If a topic is discussed casually in a 
book it cannot be taken as the subject matter. For example, in 
the भगवट्ठीता there is a discussion on diet discipline regarding 
the rules of eating we find some verses in the गीता. 


युक्ताहारविहारस्य युक्तचेष्टस्य कर्मसु | ॥ गीता ६-१७ II 
आहारस्त्वपि सर्वस्य त्रिविधो भवति प्रिय: | ॥ गीता १७-७ II 
आयु:सत्त्वबलारोग्यसुखप्रीतिविवर्धना: | ॥ गीता १७-८ II 


गीता does talk about the dietary discipline. And suppose 
somebody asks the question, ‘what is the subject matter of 
गीता?” You should not say diet is the subject matter of गीता. 
What is the reason? The reason is even though diet is 
discussed in the offal, it is not discussed as the central theme. 
Similarly, so many other things are discussed and therefore, 
गीता and diet do not have प्रतिपाद्य प्रतिपाठक सम्बन्धः. 
Similarly, so many other topics are discussed, but what is the 
central theme? आत्मविद्या is the central theme. And therefore, 
गीता and आत्मा have got प्रतिपाद्य प्रतिपाठक सम्बन्धः. The 
significance of this you will understand when you find later a 
lot of quarrel to find out what is the central theme. Only then 
you will understand the significance of what is प्रतिपाद्यम्‌ in 
the गीता, what is प्रतिपाद्यम्‌ in ब्रह्मसूत्र etc. and therefore the 
fourth factor is सम्बन्ध:, And that सम्बन्ध: is what? प्रतिपाद्य 
प्रतिपाठक सम्बन्ध:. If you translate it into English, it is 
revealer-revealed-relationship. प्रतिपाद्या means revealed, 
प्रतिपाठक means revealer. So, SERPI and ब्रह्मन्‌ have got 
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revealer-revealed-relationship. This is the अनुबन्ध चतुष्टयम्‌ 
वेदान्त शास्त्रम्‌, 


Now we will go to the next topic. I said that the 
अगुबन्ध वतुष्टयमू, the fourfold factors as the introduction, is 
the content of first the AAA. But this अनुबन्ध चतुष्टयम्‌ is not 
directly revealed by the यूत्रम्‌ In the first सूत्र is अथातो 
ब्रह्मजिज्ञासा, you don’t find the word अधिकारी, विषय, 
अम्बन्धम्‌, प्रयोजनम्‌, Therefore, we say अनुबन्ध चतुष्टयम्‌ is 
not the direct meaning of the first AM but it is implied 
meaning of the first सूत्र. In संस्कृत, it is called आर्थिक अर्थः. 
आर्थिक अर्थ: means indirect meaning or implied meaning. If 
somebody asks what is the implied meaning of the first सूत्र, 
we should say वेदान्त शास्त्रम्‌ has अनुबन्ध चतुष्टयम्‌. Now 
the question is if अगुबन्ध चतुष्टयम्‌ is the implied meaning 
then what is the direct meaning of the सूम्‌? In संस्कृत, it 1s 
called श्रौत अर्थः. श्रौत अर्थ: means direct meaning. So, now we 
have seen the आर्थिक अर्थ: of the first सूत्र, now we have to 
see the श्रौत अर्थ: of the first सूत्र. 


The direct meaning of the यूज is this. Thereafter, 
therefore, त्रन्‌ enquiry should be done. This is the direct 
meaning of the सूत्र, This is the meaning of अथातो 
ब्रह्मजिज्ञासा. Incidentally, we should remember a point here. 
व्यासाचार्य is not discussing or propounding a new philosophy 
unlike साङ्ख्य-योग-न्याय-वैशेषिक, in all those systems the 
authors are propounding a new system of philosophy. 
Whereas व्यासाचार्य does not propound a new system but his 
aim is to extract the philosophy, the दर्शनमू, the teaching, 
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which is contained in the उपनिषतूड. Therefore, he churns the 
curd called उपनिषत्‌ऽ as it were and extracts the butter called 
आत्मञ्चाजम्‌. And therefore, you should remember that 
whenever व्यासाचार्य writes a सूत्र, he has got some 
Upanishadic portion in his mind. Whenever he writes a सूत्र, 
whatever सूत्र he writes he keeps in mind a particular portion 
of an उपनिषत्‌. Therefore, to understand the right meaning of 
the सूत्र we should always know what is the Upanishadic 
portion kept in mind by him. Only then we know the import of 
the सूत्र. And this is very much required here because the सूत्र 
happens to be a cryptic statement about the जत्रह्मनू. Anything 
cryptic can present vagueness also. Therefore, whenever we 
study the यूज the first job that we do is what Upanishadic 
statement is in त्यासाचार्य'5 mind. And that Upanishadic 
statement is called विषयवाक्यम्‌, So, thus every HAA must 
have a विषयवाक्यम्‌, a corresponding Upanishadic portion. 
And unfortunately ठ्यासाचार्य does not say what is the 
विषयवाक्यम्‌, Therefore, we are left in the lurch when we read 
a यूज, often we are not able to find the head or tail, what he 
wants to discuss we are not able to find. That is why it 
becomes very important to take the help of the commentators. 
Without भाष्यमू, you cannot know the विषयवाक्यम्‌ of many 
Pis. But thank God, शङ्कराचार्य’ s भाष्यम्‌, the spacious 
royal path is available. So, here he clearly presents this is the 
Upanishadic portion kept in mind. Then if you ask, 
“शङ्कराचार्य, how do you know?” Then, शङ्कराचार्य says, “I 
don’t know, it is taught by my गुरु.” So, thus through 
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व्यासाचार्य himself the परम्परा has been coming down. And 
therefore, we come to know about the विषयवाक्यम्‌. What is 
the विषयवाक्यम्‌ for the first सअ? There are three 
विषयवाक्यम्‌ for the first सूत्र. First one is तैत्तिरीयोपनिषत्‌ 
मन्त्र ३-१-१. 


भृगुर्वै वारुणिः | वरुणं पितरमुपससार | अधीडि भगवो ब्रह्मेति | 
तस्मा एतत्प्रोवाच | अन्नं प्राणं चक्षुः श्रोत्रं मनो वाचमिति | तँ 
होवाच | यतो वा इमानि भूतानि जायन्ते | येन जातानि जीवन्ति | 
य॒त्प्रयन्त्यभिसंविशन्ति | तद्विजिज्ञासस्व | तद्ब्रह्मेति | स 
तपोऽतप्यत | स तपस्तप्त्वा i तैत्तिरीयोपनिषत्‌ ३-१-१ I 


This is the first मन्त्र of third section of तैत्तिरीय. Of 
course, the whole HoA is not relevant here. There is only one 
sentence which has to be noted, which is तद्धिजिज्ञासस्व. And 
what is the first सूत्र? अथातो ब्रह्मजिज्ञासा, There it is 
विजिज्ञासस्व and here it is जिज्ञासा. What is the meaning of 
the statement there? dd विजिज्ञासस्व. भूगु is being told by his 
गुरु वरुण that à भूगोः ! you have to know ब्रह्मनू, you have to 
conduct ब्रह्मन्‌ enquiry if you want peace of mind, if you want 
fulfillment in life, if you want to discover security etc. These 
are all the basic problems of life — lack of peace of mind, 
sense of insecurity, a thought of like being a waste (“what did 
I achieve in all these years" this question seems to come 
often), so, a sense of boredom in life, these are all the 
fundamental problems, if they have to go then dd 
विजिज्ञासस्त, know ब्रह्ममू. It is a statement of commandment 
it is not an ordinary statement. It is a statement in imperative 
mood. विजिज्ञासस्व - you should know, there is no 
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alternative. Because people say in कलियुग, ज्ञागमू cannot be 
gained therefore, there is an easy method just taking the name 
of the Lord is enough, 


कलो कल्मष चित्तानाम्‌ पापद्रव्योपजीवनाम्‌ | विधि क्रिया 
विहीनानाम्‌ गतिर्‌ गोविन्द कीर्तनम्‌ ॥ 


Thus people say. This first ब्रह्मसूअ makes it very clear 
नामसङ्कीर्तनम्‌ and all are wonderful but it cannot give मोक्ष. 
नामसङ्कीर्तनम्‌ cannot give मोक्ष. Whenever शास्त्र says 
नामसङ्कीर्तनम्‌ gives मोक्ष, it is only 9 glorified, 
exaggeration but it is not a fact. Why do we say so? Because 
उपनिषत्‌ makes it very clear that if you want मोक्ष then dd 
तिजिज्ञासस्व, And it is not said in the उपनिषत्‌ऽ that you have 
to know ब्रह्मन्‌ in कृतयुग only, in त्रेतायुग only, in कलियुग 
you need not go to ज्ञाजयोग, you can practice कुण्डलिनी 
rising and get instant liberation. The उपनिषत्‌ does not specify 
any युग, from that it is very clear that in any युग, ज्ञानातू एव 
कैवल्यम्‌. Therefore, the उपनिषत्‌ commands “Know ब्रह्मन्‌.” 
This is one विषयवाक्यमू, which is the main one. 


The second one occurs in छान्दोग्योपनिषत्‌ ८-७-१, 
which runs like this — 
य आत्मापडतपाप्मा विजरो विमृत्युर्विशोको विजिघत्सोऽपिपासः 
सत्यकामः सत्यसंकल्पः सोऽन्वेष्टव्यः स विजिज्ञासितव्यः स 
सर्वाश्च लोकानाप्नोति सर्वाश्च कामान्यस्तमात्मानमजुविद्य 
विजानातीति ह प्रजापतिरुवाच ॥ छान्दोग्योपनिषत्‌ ८-७-१॥ 

In this मन्त्र also, the whole मन्त्र is not relevant, a 


particular portion is relevant and that portion is स 
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विजिज्ञासितव्यः. Here also तव्य: means command ‘you have 
to know’, there is no short cut, there is no ducking. This is the 
second श्रुति वाक्यम्‌. The only difference is in the previous 
मन्त्र ‘A is neuter gender and here सिः is in masculine 
gender; there‘dd’ refers to ब्रह्मन, here ‘अः’ refers to 
परमात्मा, both are one and the same. 


The third श्रुति वाक्यम्‌ is बूडदारण्यकोपनिषत्‌ २-४-७. 
This occurs in the famous मैत्रेयीब्राह्मणम्‌ where याज्ञवल्क्य 
gives a long मन्त्र. 


3I होवाच न वा अरे पत्युः कामाय पतिः प्रियो भवत्यात्मनस्तु 
कामाय पतिः प्रियो भवति | न वा अरे जायायै कामाय जाया प्रिया 
भवत्यात्मनस्तु कामाय जाया प्रिया भवति | न वा अरे पुत्राणां 
कामाय पुत्राः प्रिया भवन्त्यात्मनस्तु कामाय पुत्राः प्रिया भवन्ति 
| न वा अरे वित्तस्य कामाय वित्तं प्रियं भवत्यात्मनस्तु कामाय 
वित्त प्रियं भवति | न वा अरे ब्रह्मणः कामाय ब्रह्म प्रियं 
भवत्यात्मनस्तु कामाय ब्रह्म प्रियं भवति | न वा अरे क्षत्रस्य 
कामाय क्षत्र प्रियं भवत्यात्मनस्तु कामाय क्षत्रं प्रियं भवति | न ar 
अरे लोकानां कामाय लोकाः प्रिया भवन्त्यात्मनस्तु कामाय 
लोकाः प्रिया भवन्ति | न वा अरे देवानां कामाय देवाः प्रिया 
भवन्त्यात्मनस्तु कामाय देवाः प्रिया भवन्ति | न वा अरे भूतानां 
कामाय भूतानि प्रियाणि भवन्त्यात्मनस्तु कामाय भूतानि 
प्रियाणि भवज्ति | न वा अरे सर्वस्य कामाय ad प्रियं 
भवत्यात्मनस्तु कामाय सर्व प्रियं भवति | आत्मा वा 3r द्रष्टव्यः 
श्रोतव्यो मन्तव्यो निदिध्यासितव्यो मैत्रेय्यात्मनो वा अरे दर्शनेन 
श्रवणेन मत्या विज्ञानेनेठं सर्वं विदितम्‌ || बुहठारण्यकोपनिषत्‌ 
२-४-७॥ 


स्पष्ठब्र्मलिङ्गश्रुतिसमन्वयः 174 . 


समन्वयाध्याय: 


He goes on giving a big list, “nobody loves anybody 
but everybody loves oneself alone.” So, Self alone is the 
object of love and therefore, Self alone is आनन्द स्वरूपः. 
Whatever is the object of love is of the nature of आळनठ्द. The 
उपनिषत्‌ says आत्मा alone is loved by everyone. How do we 
know? When crucial things come we ready to drop one by one 
like a sinking ship we start throwing everything and what is 
left out is myself. A person gives up even children. Loved 
child disobeys the parent they say you are no more my son. 
And there are parents who tell also that you should not do 
even कर्म (अन्तेष्टि) for me. They go to religious level. They 
disown the son to such an extent that they even tell not to do 
कर्म. And husband disowns wife and wife husbands, everyday 
news. That is what somebody said it seems, “Marriage is like 
tennis game. Why do you say it is like tennis game? It is the 
only game which starts with love and they fight like hell 
later.” Therefore, initially it is liked for my sake but the 
moment I don’t find satisfaction in any person I just drop like 
hot potato. Therefore, what is the conclusion? Self alone is 
loved by all. Therefore, Self is आनन्द स्वरूप: therefore, 
discovering आनन्द requires Self-discovery. And having 
presented this elaborately याज्ञवल्क्य tells मैत्रेयी, therefore, 
अरे मैत्रेयी - 
आत्मा वा अरे द्रष्टव्य: श्रोतव्यः मन्तव्य: निदिध्यासितव्यः ॥ 


and therefore, आत्मनू enquiry should be done. 
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So, thus in all these three Upanishadic portions - 
तैत्तिरीय, छान्दोग्य and बृढठारण्यक - ब्रह्मन्‌ enquiry is 
emphasized. So, in keeping with those Upanishadic portion 
व्यासावार्य condenses all of them and says अथातो 
ब्रह्मजिज्ञासा. To show that it is compulsory we supply the verb 
to the सूत्र, Th सूत्र is grammatically incomplete and 
therefore, to complete the AM grammatically, we add a 
संस्कृत word कर्तव्य, Therefore, what is the full सूम्‌? 
अथातो ब्रह्मजिज्ञासा कर्तव्य, Thereafter, therefore, ब्रह्मन्‌ 
enquiry should be done. कर्तव्य means should be done, no 
choice; if you want मोक्ष, So, this is the direct meaning of the 
सूत्र. 

Now this direct meaning we revise a little bit. If you 
have to do ब्रह्मन्‌ enquiry, we say that you cannot do it 
independently because ज्मन्‌ is not available as an object in 
front for you to study, like atomic enquiry or cell enquiry or 
moon enquiry. So therefore, independent enquiry of S&I 
cannot be done, you have to necessarily take the help of the 
उपनिषत्‌ microscope, just as cell is studied through 
microscope, stars are studied through telescope in the same 
way ब्रह्मन्‌ has to be studied through Upanishadoscope. 
Because in one of the Hows it is said सर्व ब्रह्मोपनिषदं, ब्रह्मन्‌ 
is given the title औपनिषदम्‌ to indicate that ब्रह्मन्‌ can be 
enquired through वेदान्त alone. And therefore, we revise the 
word ब्रह्मन्‌ enquiry and replace it with Vedantic enquiry. So, 
ब्रह्मजिज्ञासा is equal to वेदान्त शास्त्र विचारः. अथातो वेठान्त 
शास्त्र विचारः कर्तव्यः. For what purpose? For ब्रह्मज्ञानम्‌. 
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What is the revised meaning of the first सूत्र now? Thereafter, 
therefore Vedantic enquiry should be done for ब्रह्मज्ञानमू. 
This is the revised direct meaning of the first सूत्र 


Now we have to make some more addition, more 
revise. Because you should remember that ब्रह्मसूत्र is 
न्यायप्रस्थानमू, a logical work. It is meant to analyze 
everything logically. And therefore, every सूत्र should present 
a logical statement, it should be a ज्याय वाक्यम्‌. So, therefore, 
अथातो ब्रह्मजिज्ञासा must be presented technically as a न्याय 
वाक्यमू, as an AAAA वाक्य, Now the question is, what is 
अगुमानमू वाक्यम्‌ corresponding the first यूत्र 


I hope you remember अनुमानम्‌ वाक्यम्‌. Do you 
remember the four factors of अनुमानम्‌ वाक्यम्‌? पक्षः, साध्यम्‌, 
हेतुः and दृष्टान्तः. What was the example given for this? पर्वतः 
वह्निमान्‌ धूमवत्वातू यथा मानयः. Now, the first सूत्र must be 
logically presented. What is that? वेदान्त शास्त्रम्‌ - पक्षः; 
आरम्भणीयम्‌, should be studied, should be enquired into — 
META; अनुबन्ध वतुष्ट्यवत्वात्‌, because it has got the 
अगुबन्ध चतुष्टयमू, the fourfold factors - that there is a subject 
matter to enquire into, that there is a benefit, etc., — हेतु : 
धर्मशास्त्रवत्‌ - दृष्टान्त. So, वेदान्त शास्त्रम्‌ आरम्भणीयम्‌ 
अनुबन्ध चतुष्टयवत्वात्‌ धर्मशास्त्रवत्‌ 


For this अनुमानम्‌ वाक्यम्‌ there should be a व्याप्ति, a 
generalization. In the example that we saw “wherever there is 
smoke there is fire.” A statement of coexistence is called 
व्याप्ति. For this अनुमानम्‌ what is the व्याप्ति? यत्र यत्र अनुबन्ध 
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तत्र तत्र आरम्भणीयत्वमू, all the 9s are worth studying 
because we get प्रयोजनम्‌ out of it. Here what is the 
प्रयोजनम्‌? मोक्ष itself. Therefore, this is the revised 
presentation of the direct meaning of the first सूत्र. With this I 
am concluding the general analysis of the first सूत्र. In this we 
saw the implied meaning and direct meaning. Implied 
meaning is वेदान्त शास्त्रम्‌ has अनुबन्ध चतुष्टयम्‌, Direct 
meaning is वेदान्त शास्त्र should be studied. Now hereafter, I 
would like to go to the word analysis of the first सूत्र. There 
are three words are अथ, अतः and ब्रह्मजिज्ञासा. ब्रह्मजिज्ञासा is 
a single, compound word consisting of ब्रह्मन्‌ and जिज्ञासा. 
Thus, totally three words are there, each word we will analyze 
and see the significance and corollaries in the next class. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्तिः शान्ति: ॥ हरिः 35. 
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Word Analysis 


Until now we made a general analysis of the first सूत्र, 
अथातो ब्रह्मजिज्ञासा. Now we will do a word analysis of this 
सूत्र. This सूत्र consists of अथ, अतः and ब्रह्मजिज्ञासा. 
शङ्कराचार्य analysis each word in the order itself. 
सूत्रार्थो वर्ण्यते यत्र वाक्यैः सूत्रानुसारिभिः | 
स्वपठानि च वर्ण्यन्ते भाष्यं भाष्यविदो fag: II 
While talking about the सूत्रभाष्यमू we made a condition that 
the commentator of the AA should comment upon every word 
in the very order in which it is occurring in the सूत्र, Therefore, 
the first word should be commented first, i.e., अथ विचारः, and 
thereafterwards the second word should be commented and 
thereafterwards the third word. शङ्कराचार्य should not and 
does not alter the order of the word. He cannot say I will 
comment upon ब्रह्मजिज्ञासा first then I will come to अथ and 
then I will come to 3KT:. No, the word should be taken in the 
very order in which it is occurring in the सूत्र. So when we go 
like that the first word is अथ, and therefore, now we will enter 
into अथ 9Iec विचारः, analysis of the word अथ. शङ्कराचार्य 
points out that the expression अथ has twofold function. One is 
अथ as a sound, शब्दरूपेण. The second is अथ as a word, 
पदरूपेण. So, अथ as a function as शब्द and also as a UGA. 
This is an interesting thing which we have to notice. Suppose 
we are listening to the news from the radio or television. 
When we are hearing the news, the first thing that happens is 
we hear the sound. So, firstly the news is in the form of a 
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series of sounds, which are known by प्रत्यक्ष प्रमाणमू. So, 
through the प्रत्यक्ष प्रमाणम्‌, i.e., श्रोत्र इन्द्रिय प्रमाणम्‌ the 
sound comes into our mind. This sound which is heard is 
through the ears is a प्रमेयम्‌, which is known through शोत 
इळ्ठ्रिय प्रमाणम्‌. This is the first status of the news, which 18 
functioning as प्रमेयम्‌, which is heard through प्रमाणम्‌ called 
श्रोत्रेन्ट्रियम्‌, This शब्द is functioning as प्रमेयम्‌, 1.6., an object 
of any प्रमाणम्‌, for everyone who has got healthy ears. 
Whoever has got healthy ears will certainly hear the sound 
from the radio or the television. And when they hear the 
sound, the sound is what? A प्रमेयम्‌. Suppose this person is a 
literate person who knows the language. The news is in 
English and this person is trained in English language, then 
what happens? The very sound, which has entered into his 
mind as प्रमेयम्‌ begins to function as शब्द प्रमाणमू. So, every 
word, every sentence which entered the mind as प्रमेयम्‌ will 
become शब्द प्रमाणम्‌. For whom? Not for all hearing people, 
it will function as शब्द प्रमाणमू only for the literate ones who 
have trained themselves in the language. Imagine you are 
listening to the Chinese news. When you are hearing it, there 
the news is functioning as a प्रमेयम्‌ because you have got 
healthy ears, therefore, the news enters as प्रमेयम्‌ but the 
sound is not able to function as प्रमाणम्‌ for you. So thus, 
every word has got two statuses. What are those two? As a 
प्रमेयम्‌, when it is listened and as a प्रमाणमू, as a particular 
language. So, प्रमेयरूप शब्द: and प्रमाणरूप UGA. 
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Now, शङ्कराचार्य says when the teacher utters the 
word अथ, this word अथ also has got twofold status. First, 
whoever 15 not deaf is able to hear the sound अथ, therefore 
अथ functions as शब्ठरूपेण, प्रमेयरूपेण for all the people. And 
thereafter if a person is trained in language then the very same 
word अथ functions as a शब्द प्रमाणम्‌. So it is called पदमू. 
And शङ्कराचार्य says अथ has got one function as शब्द and 
अथ has got second function as UGA. What are those two 
functions? शङ्कराचार्य says, शन्ठरूपेण मङ्गल जनकम्‌. The 
sound अथ as a very sound (not as a word), as a mere 
vibration, as a mere sound शब्ठरूपेण अथकारः 
मङ्गलजनकम्‌ भवति, it produces auspiciousness. 


And when the word अथ functions as a UGA, a 
language, a word then it is अर्थबोधकम्‌ च भवति. अर्थबोधकम्‌ 
means it produces, it gives a particular meaning. So, 
शब्दरूपेण मङ्गलजनकमू, पदरूपेण अर्थबोधकम्‌. प्रमेयरूपेण 
मङ्गलजनकमू, प्रमाणरूपेण अर्थबोधकमू. These are the two 
functions of अथ. 


Why does व्यासावार्य use the word अथ in these twofold 
functions? Because व्यासाचार्य feels that this is the first pi 
and therefore, we have to begin the text with मङ्गलम्‌. Any 
text begun without मङ्गलमू is considered to be अमङ्गलमू 
text, inauspicious text, and we are not supposed to read that 
textbook. And therefore, there is a tradition of writing a 
मङ्गल श्लोक, whether it is उपनिषत्‌, whether it is पुराण, 
whether it is any textbook, including तत्वबोध — 
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In keeping with that tradition, व्यासाचार्य also has to do 
benediction, for what? विघ्ननिवारणार्थम्‌, 
ईभ्तरप्रसादसिध्यर्थम्‌, अविघ्नेनग्रन्थस्यपरिसमाप्यर्थम्‌, शिष्येषु 
मध्ये प्रचयसिध्यर्थम्‌ for all these purposes मङ्गल is required. 
And व्यासाचार्य is writing a work in सूत्र form and therefore, 
he has no opportunity to write a मङ्गल श्लोक. So therefore, 
the purpose is what? He should reduce the size of the text as 
much as possible, because this is a सूत्रग्रन्थ. If one letter can 
be saved, it is a great achievement. पुत्रोत्सवम्‌ मन्यन्ते 
यूत्रकारा: they say. If the author of a सूत्र is able to save a 
word or even a letter the author considers it as a great joy as 
getting a child. पुत्रोत्सवम्‌ मज्यन्ते, by saving what? One 
letter. So, how can व्यासाचार्य spend one full सूत्र जि 
मङ्गलम्‌? Therefore, व्यासाचार्य ingeniously does the 
benediction, and what is that method? Use the word अथ. 


How do you know that the sound अथ is auspicious? 
Because we have got the प्रमाणमू. 
ओङ्कारश्चाथशब्टश्च GIAN ब्रह्मणः पुरा | 
कण्ठं भित्वा विनिर्यातौ तस्मान्माङ्गलिकावुभो ॥ 
These two words ‘39’ and ‘अथ’ are मङ्गल शब्द. We have 
seen this before. In the ध्यानश्लोक I explained. In fact, the last 
ध्यानश्लोक is that alone. And we conclude the ध्यानश्लोक by 
saying ॐ अथ ॐ अथ ॐ अथ | Why? Because the very sound 
अथ is मङ्गलमू And why it is मङ्गलमू? Because ब्रह्माजि 


started this wonderful creation after uttering these two words. 
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कण्ठं भित्वा विनिर्यातौ तस्मान्माङ्गलिकावुभो. That is why in 
the गीता chapters also अथ प्रथमोऽध्याय: अथ द्वितीयोऽऽध्यायः 
etc., is said. So, this is the first function मङ्गलमू 


पाणिनि is the great author of व्याकरणयूत्र, he also 
does the similar thing. His first व्याकरणयूअम्‌ is 


वृद्धिरादैच्‌ ॥ अष्टाध्यायी १-१-१ I 


In the first सूत्र, the first word is वृद्धिः. वृद्धिः means prosperity, 
growth, etc. And therefore, it is an auspicious word, because it 
represents growth and prosperity. Therefore, पाणिनि uses the 
word वृद्धि in twofold function. वृद्धि as a sound produces 
मड्गलमू and वृद्धि as a word conveys a technical व्याकरण 
meaning. Similarly, here also अथ शब्ठरूपेण मङ्गलजनकम्‌ 
भवति. Now, what is the second function of the word अथ? अथ॒ 
as a word, as a UGA conveys a meaning. Now, according to 
संस्कृत language the word अथ has many meanings. मङ्गल, 
आरम्भ, अधिकार, प्रयोजन 


मड्गलानन्तरारम्भप्रशनकार्त्स््येष्वथो अथ || अमरकोशः 3-3- 
८७१ ॥ 


According to अमरकोश various meanings are given for the 
word अथ. शङ्कराचार्य analyzes various possible meanings 
and ultimately arrives at one particular meaning. And that 
meaning of the word अथ अनन्तरम्‌. Among various meanings 
शङ्कराचार्य chooses, after analysis (I am skipping the 
analysis portion, I am just telling you the final meaning he has 
arrived at), अनन्तरम्‌ To put it in abstract noun आनन्तर्यार्थः 
अथ 9Ico:. That means the word अथ means अनन्तरम्‌. Now 
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the question is what do you mean by अनन्तरम्‌? अनन्तरम्‌ 
means ‘thereafter’ or ‘immediately after’. That ‘thereafter’ 
also indicates ‘immediately after’. Why does शङ्कराचार्य 
takes this particular meaning? शङ्कराचार्य says, if you take 
the meaning thereafter, naturally a question will come in the 
mind of the student, what will be the question? ‘Whereafter’. 
‘Thereafter’ means ‘Whereafter’. And naturally, व्यामाचार्य by 
implication can convey the prerequisite of the qualification. 
Once you take the meaning thereafter by implication it will 
convey the meaning of qualification. Because any study 
should be after what? What is the general rule? After योग्यता 
सिद्धि अनन्तरम्‌ ब्रह्मजिज्ञासा. Even if it is physics जिज्ञासा, 
what is the prerequisite? The योग्यता for studying physics. 
MSc physics should be preceded by BSc physics, legitimately 
gained. Similarly, PhD should be preceded by legitimate. If 
you want to enter Olympics, there is a qualifying round. We 
have got qualifying round for chess, Olympics, qualifying 
round for anything. And therefore, using the word thereafter, 
व्यासाचार्य implies the prerequisite of नियम अपेक्षित योग्यता. 
नियम अपेक्षित योग्यता means the qualification, which should 
invariably precede the study. Invariable prerequisite. Now the 
next question is, “What is the invariable necessity for the 
study of वेदान्त?” What is compulsorily required for the study 
of वेदान्त? शङ्कराचार्य says साधन चतुष्टयम्‌. This is not 
directly mention by व्यास, but it is indirectly implied by 
व्यास. And what is the advantage? The advantage is he saves 
two words साधन चतुष्टयम्‌ If he directly writes, the सूत्र will 
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become very big. And therefore, by using the method of 
implication the advantage that the author derives is reducing 
the size of the सूत्र. So, what is the idea conveyed by the word 
अथ? साधन चतुष्टय अनन्तरम्‌. Of this अनन्तरमू is directly 
mentioned and साधन चतुष्टयम्‌ is indirectly implied. What is 
the meaning of the word अथ in English? After acquiring 
fourfold qualification is the meaning of अथ. 


Now the next question is how do you know that साधन 
चतुष्टयमू is the qualification? For that, we have got two 
प्रमाणम्‌ऽ to show that साधन चतुष्टयम्‌ is the qualification. 
The first प्रमाणम्‌ is युक्ति प्रमाणमू, the logic and that logic is 
called अन्वय व्यतिरेक न्याय, the logic of co-presence and co- 


absence. 
यत्सत्त्वे यत्सत्त्व यदभावे यदभावः तत्‌ तस्य कारणम्‌ | 


When you add sugar, the milk becomes sweet and when you 
don’t add sugar, the milk does not become sweet. Therefore, 
sugar is the cause for sweetness. शर्करा Ard मधुरम्‌ सत्वम्‌ 
शर्करा अभावे मधुरः अभाव: तस्मात्‌ AMDA एव माधुर्यस्य 
कारणम्‌. Similarly, from observation we come to know that 
whoever has got साधन चतुष्टयम्‌ he is able to derive, get the 
benefit of Vedantic study, viz., मोक्ष. Like नचिकेतस्‌, the 
केनोपनिषत्‌ student, they were all qualified students and at 
the end of the teaching they all said — 


नाहं मन्ये सुवेदेति नो न वेदेति वेद च | ॥ केनोपनिषत्‌ 2-2 II 
धन्योऽहम्‌ कृतकूत्यो5डम्‌ ॥ विवेकचूडामणि: ४८८ Il 
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All these words indicate that a qualified student gets the 
benefit. On the other hand, a student without साधन चतुष्टयम्‌ 
does not derive the benefit even 1f he does श्रवण, मनन and 
निदिध्यासन for hundred billion जन्म. So, साधन चतुष्टय 
सत्त्वे विचारेण फलप्राप्तिः साधन चतुष्टय अभावे विचारेण 
अफतप्राप्ति: तस्मात्‌ साधन चतुष्टयम्‌ एव कारणम्‌. 


नाविरतो ठुश्चरितातू नाशान्तो नासमाहितः | नाशान्तमानसो 
वाऽपि प्रज्ञानैनमाप्जुयात्‌ ॥ कठोपनिषत्‌ १-२-२४॥ 


The same idea is conveyed in the कठोपनिषत्‌ मन्त्र. And this 
शङ्कराचार्य very nicely puts in his विवेकचूडामणि = 


साधनान्यत्र चत्वारि कथितानि मनीषिभिः | 
येषु सत्स्वेव सज्निष्ठा यदभावे न सिध्यति ॥ विवेकचूडामणि १८ 
॥ 


साधनान्यत्र चत्वारि कथितानि मनीषिभिः — the wise people 
say four qualifications are required. What type of 
qualifications are they? येषु सत्स्वेव स॒ल्निष्ठा - only if these 
qualifications are there a person becomes ब्रह्मनिष्ठ:, मुक्तः. 
यठभावे न सिध्य॒ति - if these qualifications are not there of 
सिध्यति. येषु सत्स्वेव सन्निष्ठा अन्वय यदभावे न सिध्यति 
व्यतिरेक एवम्‌ अन्वय वितिरेकाभ्याम्‌ साधन चतुष्टयस्य 
आधनत्वम्‌ सम्यग्‌ निर्णितं भवति. So, this is logical 
establishment. And if we have any doubt, we can look at our 
own life. If we are lacking the qualifications वेदान्त becomes 
an academic time pass. Just as in the train they have time pass, 
when it is twenty-two hours late - time pass. Similarly, we 


have got lot of time and I want some intellectual gymnastics, 


स्पष्ठब्रह्मलिङ्गश्रुतिसमन्वयः 186 


समन्वयाध्याय: 


some exercise and therefore, I am studying 16 ब्रह्मसूत्र; it will 
more an information not a transform of the person. Why? 
साधन वतुष्टयमू नास्ति. And remember in the four 
qualifications even any one of them is weak then it is going to 
trouble. And therefore, by logic we show that साधन चतुष्टयम्‌ 
is required. And therefore what? Therefore, अथ 9IGG2«T 
साधन चतुष्टय सम्पत्ति अनन्तरम्‌ इत्यर्थः. This is युक्ति 
प्रमाणमू. 


Then we have got श्रुति प्रमाणम्‌ also to show that. We 
have got many, I will just mention one or two for your 


reference — 


परीक्ष्य लोकान्‌ कर्मचितान्‌ ब्राह्मणो निर्वेठमायान्नास्त्यकृतः 
कृतेन | तद्विज्ञानार्थं स गुरुमेवाभिगच्छेत्‌ समित्पाणिः श्रोत्रियं 
ब्रह्मनिष्ठम्‌ ॥ मुण्डकोपनिषत्‌ १-२-१२॥ 


In this very important मुण्डकोपनिषत्‌ मन्त्र ॥ is said that a 
person should go through life and clearly know what is 
permanent and what is impermanent. Through परीक्ष्य, 
examination, learning form kicks in life. So through that 
statement the उपनिषत्‌ indicates one should have नित्य- 
अनित्यवस्तु विवेक. And निर्वेदमायात्‌ - he should get 
disgusted with the अनित्यवस्तु, having suffered enough he 
should know the limitation of अनित्यवस्तु and turn his 
attention away. निर्वेदमू means dispassion, वैराग्यम्‌ is 
indicated. He must be so tired with the world, तद्विज्ञानार्थ 3I 
गुरुमेवाभिगच्छेत्‌ - he should go to a गुरु seeking the 


permanent. 


स्पष्ठब्र्मलिङ्गश्रुतिसमन्वयः | 187 __ 


समन्वयाध्याय: 


दुर्वारसंसारदवाग्नितप्तं दोधूयमानं दुरदृष्टवाते: | 

भीतं प्रपन्नं परिपाहि मृत्योः शरण्यमन्यद्यठहं न जाने |l 
विवेकचूडामणि ३६ ॥ 

So, I am tired of संसार therefore, give me मोक्ष or नित्यवस्तु, 
which indicates मुमुक्षुत्वम्‌. So, thus the मुण्डकोपनिषत्‌ मन्त्र 
shows the requirement of विवेक, वैराग्यम्‌ and मुमुक्षुत्वम्‌. 


Again, if this is not clear, if it 1s too abstract, in 
कठोपनिषत्‌ through the story of नचिकेतस्‌ the उपनिषत्‌ 
presents the same idea more concretely. नचिकेतस्‌ comes 
asking for मोक्ष. And यमधर्मयज tempts him by offering 
everything in life as a replacement for मोक्ष. So, यमधर्मराज 
says, I will give you इहलोकसुखम्‌ I will give you 
परलोकसुखम्‌ also. And not that यमधर्मराज gives him a blank 
cheque. 
ये ये कामा दुर्लभा मर्त्यलोके 
सर्वान्‌ कामाँश्छन्दतः प्रार्थयस्व | ॥ कठोपनिषत्‌ १-१-२७॥ 
अर्वान्‌ कामान्‌ छन्दत: प्रार्थयस्व — you can just write on the 
cheque, need not be money, you can write a big palatial house 
in posh area with twenty four hours water supply (that should 
not be forgotten) and the latest car that has come, Benz, 
BMW, all these will get. So, now नचिकेतस्‌ has to choose 
between धर्मौर्थकाम and मोक्ष, both are given freely. At least 
in our case, we have to work for money but नचिकेतस्‌ was 
given both of them freely. And यमधर्मशज says you have a 
right to choose only one of these two. Either seek श्रेयस्‌ or 
seek प्रेयस्‌. 
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श्रेयश्च प्रेयश्च मलुष्यमेत: ॥ कठोपनिषत्‌ १-२-२॥ 


And what will we choose? Closing your eyes tell within 
yourselves, if you tell loudly your merit will go away! What 
will we generally think? After all मोक्ष is eternal, whenever we 
want we can have it. But house, water etc., they are immediate 
problem and therefore, let me solve the immediate problem, 
मोक्ष can wait. But नचिकेतस्‌, 


A cd प्रियाल्प्रियरूपांश्च कामान्‌ 
अभिध्यायन्नचिकेतोऽत्यस्राक्षीः | कठोपनिषत्‌ १-२-३॥ 


Oh नचिकेतस्‌! you threw them far away at the age of nine, 
and not out of childishness, अभिध्यायन्‌ - after thinking very 
well you chose. So, from this what is the idea conveyed? The 
story part let it be there, the idea is if I have to grasp वेठान्त 
like नचिकेतस्‌, I should be after मोक्ष like नचिकेतस्‌ and I 
should be able to throw away धर्मार्थकाम like 


ब्रह्मादिस्थावराव्तेषु वैराग्यं विषयेष्वलु | 
यथैव काकविष्ठायां वैराग्यं तद्धि निर्मलम्‌॥ अपगेक्षानुभूति ४ ॥ 


काकविष्ठायां यथैव. शङ्कराचार्य tells in अपगेक्षानुभूति the 
ARIA should be like वैराग्यम्‌ towards काकविष्ठा - the 
droppings of a crow. Does anybody has got passion for that? 
Had it been गोविष्ठा it would have been useful. We just 
immediately wipe it out and after wiping out we don’t claim 
that it as a great achievement. So, just as a person effortlessly 
renounces, throws away काकविष्ठा the whole fourteen लोक5 
should become काकविष्ठा समानम्‌. That is called तीव्र 
वैराग्यम्‌. Without batting the eyelids, नचिकेतस्‌ did not say, 
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“Give me a day’s time 1 shall think and let you know.” So, 
thus through नचिकेतस्‌ story what do we get? श्रेयस्‌ प्रेयस्‌ 
विवेक: and वैराग्यम्‌ towards प्रेयस्‌ and मुमुक्षुत्वम्‌, all these 
things are clearly presented and therefore, the necessity of 
विवेक, वैराग्यम्‌ etc., are given in the श्रुति also. So, युक्ति 
प्रमाणम्‌ and श्रुति प्रमाणम्‌, Of course, in these two HOAs, i.e., 
मुण्डक and कठोपनिषत्‌ we get विवेक, वैराग्यम्‌ and 
मुमुक्षुत्वम्‌, what about शमाठि षट्क सम्पति. Where is it said 
in the श्रुति, in the वेदऽ? We say, in बूडठारण्यकोपनिषत्‌ शमाठि 
षट्क सम्पत्ति: is clearly said. I बृहदारण्यक (माध्यन्दिन 
शाखा) there is a famous मन्त्र — 


शान्तो दान्त उपरतस्तितिक्षुः श्रद्धावितो भूत्वात्मन्येवात्मानं 
पश्येत्‌ ... || शतपथब्राह्मणम्‌/काण्डम्‌ १४/अध्यायः ७/ब्राह्मणम्‌ २ 
AOA: २८॥ 


In that statement शमादि षट्क सम्पत्ति: is also emphasized. 
शान्तो दान्त उपरतः तितिक्षु: श्रद्धावितो भूत्वा. Then also a 
doubt may come. Only five have been named? Because only 
शम, GA, उपरम, तितिक्षा, श्रद्धा has been said, समाधनम्‌ is 
missing. For that they say, (they have analyzed everything, 
there 15 no work left for us, just we have to eat the cooked 
food) this बूढदारण्यक itself has two versions - one belong to 
काण्व शाखा and another belonging to माध्यन्ठिन शाखा. Just 
like YSU सक्तम्‌ occurring in ऋग्वेद also, यजुर्वेद also, सामवेद 
also, similarly बूढदारण्यक occurs in the काण्व शाखा of 
शुक्लयजुर्वेठ and माध्यग्टिन शाखा of शुक्लयजुर्वेठ. And in 
one शाखा, श्रद्धा is mentioned and in the other branch, 
समाहितो भ्रूत्वा it is said. Therefore, समाधानमू is mentioned. 
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Thus in one branch of बूढदारण्यक श्रद्धा is mentioned and in 
another branch समाधानम्‌ is mentioned, then शान्तो दान्त 
उपरतः तितिक्षुः is mentioned in both branches. If you join both 
the branches of बूढदारण्यक, you will get शमाठि षट्क 
सम्पत्तिः. So thus, विवेक, वैयग्यम्‌, शमादि षट्क सम्पत्ति: and 
मुमुक्षुत्वम्‌ are prerequisite conditions for the Vedantic study. 
Thus through युक्ति प्रमाणमू and श्रुति प्रमाणमू we prove that 
अथ is equal to साधन वतुष्टय अनन्तरम्‌. 


Now, शङ्कराचार्य enters into another big topic. 
Another philosopher, who comments upon ब्रह्मसूत्र, gives 
another meaning for this अथ शब्द. शङ्कराचार्य has presented 
the meaning as साधन वतुष्टय अनन्तरम्‌. Now another 
commentator says that should not be the meaning. He says, 
पूर्वमीमांसा अनन्तरम्‌ must be the meaning. This is the 
suggestion of another commentator. He accepts that the 
meaning is AANA. ‘Thereafter’ part he accepts. But 
whereafter you analyze, शङ्कराचार्य says, साधन चतुष्टय 
अनन्तरम्‌ whereas the other commentator suggests पूर्वमीमांसा 
अनन्तरमू, i.e., after the study of पूर्वमीमांसा alone ब्रह्मसूत्र 
should be studied. To put in शङ्कराचार्य’ s language 
“कर्मावबोधानन्तर्य” अर्थः, means पूर्वमीमांसा अनन्तरम्‌. Now, 
शङ्कराचार्य elaborately refutes this commentary, idea. This is 
the next topic, part of अथ शब्द विचारः. It is पूर्वपक्ष 
निराकरणमू. He has established his सिद्धान्त, now he is 
negating another opinion of a पूर्वपक्षि, some other philosopher. 
Now you should see what is the intention of that philosopher. 
Because he also wants to give a right commentary alone. So, 
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he must have some intention in his mind when he says 
पूर्वमीमांसा अनन्तरम्‌. So, what is पूर्वमीमांसा? पूर्वमीमांसा is 
the analysis of the first portion of the dG. Whereas ब्रह्मसूत्र 
are called उत्तरमीमांसा, which is the analysis of final portion 
of वेठ. The first portion of the वेद deals with कर्म and उपासन 
and the last portion deals with ज्ञागम्‌, Therefore, पूर्वमीमांसा 15 
the analysis of कर्म and उपासन and उत्तरमीमांसा is the 
analysis of ब्रह्मन्‌ or ज्ञानमू. Now, the पूर्वपक्षि says, the word 
indicates पूर्वमीमांसा should come first, ud means first, उत्तर 
means later. The very word उत्तरमीमांसा shows that it should 
come later, after. And therefore, अथ should be translated as 
पूर्वमीमांसा अनन्तरम्‌ उत्तरमीमांसा. After 1" class only 2" 
class. The very word clearly shows that. They have logical 
support also. पूर्तमीमांसा deals with कर्म and उपासन. And we 
all know that कर्म and उपासन one has to perform to get the 
qualification, the तित्तशुद्धि, 116 चित्तनैश्वल्यम्‌, साधन 
aqad. Therefore, one should study पूर्वमीमांसा, follow 
कर्मयोग and SURI, thereafterwards acquire साधन चतुष्टय 
सम्पत्ति, and thereafterwards he should come to the वेदान्त, the 
उत्तरमीमांसा, the ब्रह्मसयूत्रमू. And therefore, since everybody 
requires qualification and since qualification requires 
पूर्वमीमांसा, you should translate अथ as पूर्वमीमांसा अनन्तरम्‌ 
उत्तरमीमांसा. This is the proper procedure, called क्रम. And if 
you don't go by क्रम it becomes what वेदान्त? अक्रम वेदान्त. 
Without पूर्वमीमांसा study if you come to उत्तरमीमांसा it is 
अक्रम वेदान्त. So, the teacher should first teach पूर्वमीमांसा, 
अथातो धर्मजिज्ञासा. It is a set of As written by जैमिनि ऋषि 


स्पष्ठब्रझलिङ्गश्रुतिसमन्वयः 192,_ 


समन्वयाध्याय: 


called पूर्वमीमांसा यूत्राणि, which is a voluminous work, much 
much bigger than Tes. ब्रह्मसूत्र has got only four chapters 
this has got twelve chapters. Therefore, what is the पूर्वपक्ष? 
अथ is equal to पूर्वमीमांसा अनन्तरम्‌. And what is 
smal’ $ job now? Refutation of that. How does 
शङ्कराचार्य refutes this view? 


He gives both युक्ति as well as श्रुति support to refute 

their view. He gives reasons and श्रुति प्रमाणमू also. We will go 
one after the other. First, let us take the युक्ति, the reasons 
against this view. शङ्कराचार्य gives four reasons to refute this 
view. This view means the view that after उत्तरमीमांसा alone 
one should come to उत्तरमीमांसा, ब्रह्मसूत्र. The first reason 
शङ्कराचार्य says is, 
i) व्यभिचारदोषात्‌. Roughly translated as lack of 
consistency or inconsistency. Suppose the word अथ is 
translated as after the study of पूर्वमीमांसा then there will be 
two problems. 


a) What is that? A person may study पूर्वमीमांसा 
thoroughly. And after the study of पूर्तमीमांसा thoroughly, 
what will he do? In keeping with the सूत्र, he will say that I 
have studied पूर्वमीमांसा and therefore, now I am qualified 
for उत्तरमीमांसा. Because you have translated अथ as 
पूर्तमीमांसा अनन्तरमू, therefore, a person will study 
पूर्तमीमांसा and he may think that he is qualified for 
उत्तरमीमांसा. For that शङ्कराचार्य says there is a danger! 
What is the danger? Even after the study of पूर्वमीमांसा, a 
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person may not have साधन वतुष्टय सम्पत्ति, Even after the 
thorough study of पूर्वमीमांसा, he becomes a पूर्वमीमांसा 
scholar. And if he is a student in a college, he may get 
शिरोमणि. शिरोमणि in what? In पूर्वमीमांसा. So, for a 
शिरोमणि in पूर्वमीमांसा there is no guarantee that a person 
will have विवेक, वैराग्यम्‌, षट्क सम्पत्तिः etc. And therefore, 
what will happen? An unqualified person, though he may be 
a scholar in पूर्वमीमांसा, also may go to वेदान्त after 
पूर्वमीमांसा, if you put पूर्वमीमांसा अनन्तरम्‌. In fact, even 
after doing @dis for a long time, there are people who are 
not qualified, so being the case how can one just by studying 
the पूर्वमीमांसा get qualified for वेदान्त? So, therefore, the 
chances are that an unqualified person will go to वेदान्त 
after study of पूर्वमीमांसा, in which case he will not 
understand. This is one problem. There is a second problem 
which we will see in the next class. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 

पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरि: ॐ. 


स्पष्ठब्रह्मलिड्गश्रुतिसमन्व॒य: 194 | 


समन्वयाध्याय: 


We are analyzing the first word अथ of the first सूत्र, 
अथातो ब्रह्मजिज्ञासा. शङ्कराचार्य pointed out that the word 
अथ means साधन वतुष्ट्य सम्पत्ति अन्तरम्‌, which means 
after the acquisition of the fourfold qualification. अत: 
ब्रह्मजिज्ञासा means one should enquire into ब्रह्मन्‌. After 
establishing his meaning शङ्कराचार्य has now taken up one of 
the views of another commentator. This commentator accepts 
that the word अथ means अनन्तरमू or afterwards. But he says, 
“instead of saying साधन चतुष्टय अनन्तरम्‌, we should say 
पूर्वमीमांसा विचार अनन्तरम्‌, after पूर्वमीमांसा one should 
come to वेदान्त. And we all should know that पूर्वमीमांसा 
means कर्मकाण्ड विचार, analysis of the ritualistic of the Ac. 
And the पूर्तपक्षि' $ contention is the very word पूर्वमीमांसा 
shows that it comes in the beginning. And वेदान्त विचार is 
called उत्तरमीमांसा and the very word उत्तरमीमांसा shows that 
it comes later. And therefore, it is common sense knowledge 
that only after पूर्वमीमांसा, कर्मकाण्ड विचार one should come 
to वेदान्त विचार. And therefore, the contention of पूर्तपक्षि is 
that only after कर्मकाण्ड विचार: one should go to ज्ञानकाण्ड 
विचार: or ब्रह्म विचारः. So this view, शङ्कराचार्य is refuting 
elaborately. First, he gives various reasons in support of that. 
And thereafterwards he gives श्रुति support also for his 
contention. First, we will take up the reason. The first reason 
that I was discussing in the last class is व्यभिचारदोष, 1 was 
explaining this in the last class. To explain this व्यभिचारदोष, 
शङ्कराचार्य points out twofold problems in पूर्वपक्षि view. 
What is the first problem? 
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a) If you say that dolod विचार should come after 
कर्मकाण्ड विचार then there is a problem, that is a person 
may go through कर्मकाण्ड विचार and complete पूर्वमीमांसा 
and the completion of पूर्वमीमांसा does not guarantee साधन 
चतुष्टय सम्पत्ति, A person may become expert in ritual, he 
might know all about the Us, but that does not mean he 
has the साधन वतुष्टय सम्पत्ति. He need not develop 
वैराग्यम्‌, On the other hand, he may be getting more 
interested in स्वर्ग फलम्‌ etc. 


इष्टापूर्तं मन्यमाना वरिष्ठं नान्यच्छ्रेयोवेदयन्तेप्रमूळाः | 
नाकस्य पृष्ठेतेयुकृतेऽनुभूत्वेमं लोकं हीनतरं वा विशन्ति ॥ 
मुण्डकोपनिषत्‌ २-१-१०॥ 

We say in मुण्डक. There are many expert ritualists, they 
don’t have any interest in वेठान्त, on the other hand, they 
want to perform more and more rituals. Therefore, there is 
no guarantee that a person after पूर्वमीमांसा study is qualified 
for Vedantic enquiry. And therefore, what will happen? A 
person may study पूर्वमीमांसा he may not have qualifications 
at all and it is said in the first सूत्र, 'पूर्वमीमांसा अनन्तरम्‌ 
ब्रह्मजिज्ञासा’ seeing that rule what he will do? After 
completion of पूर्वमीमांसा he may straight away enter into 
वेदान्त विचार, even without acquiring the qualification. And 
if such a person who has completed the पूर्वमीमांसा and who 
has not acquired साधन वतुष्टय सम्पत्ति enters into वेदान्त 
विचार he will not get anything out of it. This is the first 
problem. What is the first problem? An unqualified person 
going into वेदान्त is the first problem. 
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b) Now there is a second problem also. What is that? 
There are some rare cases wherein a person is born with 
साधन चतुष्टय सम्पति because of पूर्वजन्म कर्मानुष्ठानमू, 
because of पूर्वजन्म साधन some rare people, some spiritual 
geniuses are born with विवेक, वैराग्यम्‌ etc., if not in full 
measure at least in a reasonable measure. And such students 
who are already साधन चतुष्टय सम्पन्न: they do not require 
पूर्वमीमांसा. Because पूर्वमीमांसा deals with rituals, rituals are 
meant for साधन वतुष्टय सम्पत्ति, These people are born 
with साधन चतुष्टय सम्पत्ति, then why should they waste 
their time going back पूर्वमीमांसा, studying rituals; they don’t 
require कर्म, they don’t require उपासन, they don’t require 
गृहस्थाश्रम, in fact right from ब्रह्मवर्याश्रम they are ready for 
वेदान्त विचार. And therefore, if पूर्तपक्षि says that after 
पूर्तमीमांसा one should study वेदान्त, then what will be the 
problem? The problem will be even a qualified person will 
waste his time studying पूर्वमीमांसा once again. Even a 
small-qualified person, who already has साधन वतुष्टय 
सम्पत्ति, he will waste his time studying पूर्वमीमांसा, why? 
Because the first सूत्र says, पूर्वमीमांसा अनन्तरमू 
ब्रह्मजिज्ञासा कर्तव्यः. Therefore, the second problem is 
what? A qualified person wasting the time in the study of 
पूर्वमीमांसा. So, what is the first problem? An unqualified 
person entering वेदान्त after पूर्वमीमांसा. And the second 
problem is a qualified person wasting his time by going 
through पूर्वमीमांसा. Whereas in शङ्कराचार्य’ s statement 
साधन चतुष्टय अम्पत्यनन्तरम्‌ ब्रह्मजिज्ञासा means after 
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acquiring the qualification you do the enquiry; you might 
have acquired the qualification in the previous birth, you 
might have to acquire the qualification in this birth. When 
you acquire I don’t care. So in this contention साधन 
चतुष्टय सम्पत्ति becomes compulsory, पूर्वमीमांसा is not 
compulsory for all. Then it 1s required for whom? A person 
who does not have साधन वतुष्टय सम्पत्ति, he has to acquire 
that, to acquire that he has to go through कर्म and उपासन, 
and for that he has to study the कर्मकाण्ड. So, for the 
unprepared people पूर्वमीमांसा becomes compulsory. For the 
prepared people पूर्वमीमांसा becomes unnecessary. But what 
is necessary for all? साधन चतुष्टय सम्पत्ति is necessary for 
all. This is the second reason. 


Then he gives three more reasons. To understand the 
following three reasons you should have the background of 
शङ्करावार्य'ऽ, with which he is writing this. So, when this 
person says one should come to वेदान्त only after studying 
पूर्वमीमांसा, this philosopher has got particular philosophy in 
his mind, which was very prevalent in शङ्कराचार्य’ s time. 
What is that philosophy? According to that philosophy, mere 
knowledge cannot give liberation. केवल ज्ञानेन मोक्ष: न 
सम्भवति. And as an example this philosopher quotes or 
shows all Vedantic students - they are all great Vedantic 
people, they have studied वेदान्त for years together and if 
you see their behavior they are worse than Vedantic 
illiterates. So, that philosopher shows such people and says, 
they have all studied the वेदान्त and they don’t find any 
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benefit, from that it is very clear केवल ज्ञानेन मोक्ष: of and 
therefore, he says, ज्ञागम्‌ must be combined with कर्म, 
ज्ञानकर्मसमुच्चयेन मोक्षः. This is not शङ्करावार्य’ऽ view, 
but this is the view of one philosopher, whom शङ्कराचार्य 
is going to refute. So, he is called ज्ञानकर्मसमुच्चयवाठि. 
समुच्चय means combination, mixing up. His contention is 
everyone should study पूर्वमीमांसा first, so that he will know 
about all rituals. How to do अग्निहोत्रम्‌, how to do this or 
that यागम्‌, how to perform different rituals he should learn 
from the पूर्वमीमांसा, कर्मकाण्ड, And thereafterwards he 
should start practicing that. Mere knowledge of rituals is not 
enough. All that knowledge has to be implemented, 
therefore, do पुजा, जप, यग everything. And while he is 
implementing those portions performing the rituals 
simultaneously he should do what? Attend the classes and 
do Vedantic enquiry, pursue SIIoI योग. And therefore, अथ 
means पूर्वमीमांसा अनन्तरम्‌ one should enter into ब्रह्मलू 
enquiry and while S@fol enquiry is going on parallelly he 
should perform the rituals and therefore पूर्वमीमांसा study is 
important to combine कर्म with ज्ञालमू, This is the 
contention of udufar. पूर्वमीमांसा study is required to 
combine rituals with ज्ञानयोग, And therefore, what is the 
meaning of the सूत्र? अथ पूर्तमीमांसा अनन्तरम्‌ कर्म कुर्वन्‌ 
सन्‌ ब्रह्मजिज्ञासा कर्तव्यः. Now, शङ्कराचार्य refutes this 
theory ज्ञाजकर्मसमुच्चय. He says, “I cannot agree with the 
theory of combining ज्ञान with कर्म.” He gives his three 
reasons for this. So this is the topic which शङ्कराचार्य 
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enters into very often in his commentaries, because this 
theory was very prevalent in his time. What are the three 


reasons? I will briefly name the reasons and then explain. 
ii) कर्मज्ञानकाण्डयोः विषय भेदात्‌, 
ii) कर्मज्ञानकाण्डयो: प्रयोजन भेदात्‌ and 
iv) कर्मज्ञानकाण्डयो: प्रवृत्ति भेदात्‌. 


Because of these three reasons कर्म & ज्ञाजकाएड& cannot be 
combined. This is the nutshell. 


i) The first reason is the subject matter of कर्मकाण्ड and 
SIIoICDIUS are diagonally opposite and therefore they cannot 
be combined. Combination is possible only when the 
subjects are similar. In colleges also, we have got 
combination or groups of subject when a person studies. 
What do they group? A grouping will be done only of 
similar subjects so that one will help, compliment the study 
of the other, like the Chemistry, Physics, Mathematics. 
Economics, Statistics, Social Work, etc. So, grouping or 
combining is possible only when they have got common 
interest. But these two have do not have any such similarity. 
They are diagonally opposite. How? शङ्कराचार्य gives one 
sample, in fact, we can find any different way of 
presentation. शङ्कराचार्य says, कर्मकाण्ड deals with the 
unaccomplished goal, भव्य विषयः, whereas ज्ञानकाण्ड deals 
with a goal, which is already accomplished. One is dealing 
with साध्यम्‌ another is dealing with सिद्धम्‌, One is dealing 
with भव्यमू, and another is dealing with MAA. Diagonally 


स्पष्ठब्रह्मलिङ्गश्रुतिसमन्वयः 200 _ 


समन्वयाध्याय: 


opposite. Some more I will give, आचार्य doesn’t say that, but 
for our conviction. One is dealing with अनात्मा and another 
is dealing with आत्मा. One is dealing with extroverted 
dependence on the world whereas another is dealing with 
introverted dependence on myself. One is dealing with 
अनित्य फलमू and another is dealing with नित्य फलम्‌. One 
is based on कर्तृत्वम्‌ and another is based on अकर्तृत्वम्‌. 
कर्मकाण्ड is based on अहम्‌ कर्ता. ज्ञानकाण्ड is based on 
अहम्‌ अकर्ता. One is full of relationship, he should always 
says I am पौत्र, grandson of so and so, son of so and so, 
father of so and so, for all सङ्कल्प three generations 
names taken — पितू, पितामह, प्रपितामह; माता, मातामही, 
प्रमातामही, all relationship. And the other is without 
relationship. One deals with सङ्ग and the other deals with 
‘T, who is totally free from all relationship. न पुत्र: ज पुत्री ol 
भूत्य: न भर्ता, न माता न पिता न बन्धु: of सख्य: nothing is 
there. To put in basic term one is dealing with अविद्या and 
the other with विद्या. 

Rad विपरीते विषूची अविद्या या च विद्येति ज्ञाता | ॥ 
कठोपनिषत्‌ १-२-४॥ 

एते ठूरम्‌ विपरीते - कर्म and ज्ञान are far apart. In what way? 
उपनिषत्‌ itself is naming, कर्म is अविद्या and the other one is 
called विद्या. One is प्रेयस्‌ and other is श्रेयस्‌. So thus, 
तम:प्रकाशवदिरुद्धस्वभावयो:. Therefore, how can you 
combine these two? And therefore, you cannot say, 
पूर्वमीमांसा अनन्तरम्‌ उत्तरमीमांसा for combination. 


स्पष्ठब्रझलिङ्गश्रुतिसमन्वयः 201 | 


समन्वयाध्याय: 


ii) प्रयोजन भेदात्‌. The benefit also is different. In what 
way? कर्मकाण्ड gives अनित्य फलमू, which falls within 
संसार, whereas ज्ञानकाण्ड gives नित्य फलमू, which is मोक्ष. 


आब्रह्मभुवनाल्लोका: पुनरावर्तिनो्जुन | 

मामुपेत्य तु कौन्तेय पुनर्जन्म न विद्यते ॥ गीता ८-१६ II 
One gives पुनर्जन्म फ़लम्‌, another gives अपुनर्जन्म PAA, 
One gives अनात्मफलमू another gives आत्मफलम्‌. 
Therefore, these benefits are also totally different. If one is 
going towards south, which is presided over by यमधर्मराज, 
whereas the other is going towards the north, which is 
presided over by MASAA. 


सं सोमाय अमृत कलश हस्ताय नक्षत्राधिपतये अश्ववाहनाय 
साङ्गाय सायुधाय सशक्तिपरिवाराय उमामहेश्वर नमः | सं 
सोमाय नमः | उत्तरठिग्भागे सोम सुप्रीतो वरदो भवतु | 


उत्तरदिग्भागे सोमठेवता, who has got अमृत कलश हस्ताय, 
अमृतम्‌ means मोक्ष. Whereas यमधर्मराज has got कालः, 
मृत्यु: in his hand. Therefore, कर्मकाण्ड is going southwards, 
ज्ञानकाण्ड is going northward, how can you combine a trip 
to तिरुवनन्तपुरम्‌ and ऋषिकेश? Because of direction 
भेठातू प्रयोजन भेदात्‌. This is the second reason. 


iii) Then finally technical one, प्रवृत्ति ASIT. Because of the 
difference in their functions. Functional difference is there in 
कर्मकाण्ड and ज्ञानकाण्ड. What is the functional 
difference? When a कर्मकाण्ड teaches a person, it will 
always persuades or incites a person into action. Every 


sentence of कर्मकाण्ड is to make a person active. 
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ज्योतिष्टोमेन स्वर्गकामो यजेत्‌ | So, it discusses स्वर्ग 
elaborately and स्वर्ग is a wonderful place, 


स्वर्गे लोके न भयं किंचनास्ति 

न तत्र त्वं न जरया बिभेति | 

उभे तीतर्वाऽशनायापिपासे 

शोकातिगो मोदते स्वर्गलोके || कठोपनिषत्‌ १-१-१२॥ 
And after tempting the person, 

यामिमां पुष्पितां वाचं प्रवदन्त्यविपश्चितः॥ गीता २-४२॥ 


कर्मकाण्ड says, if you want to go to स्वर्गलोक - 
ज्योतिष्टोमेन स्वर्गकामो यजेत्‌ - may you do this. So, after 
tempting कर्मकाण्ड provides rituals, the reader will be 
tempted to do action only. Therefore, what is the function of 
कर्मकाण्ड? In संस्कृत, we say प्रवर्तकम्‌. प्रवर्तकम्‌ means it 
makes a person active, to achieve this, to achieve that. It is 
achievement oriented, action oriented. It is प्रवर्तकम्‌, 
Whereas what ज्ञानकाण्डमू do? It does not tempt you by 
providing various goals. On the other hand, it says whatever 
you want to accomplish in life, all those fulfillments are 
your very nature. ब्रह्मन्‌ or आत्मन्‌ includes all the 3IIoIoGs. 


A यश्चायं पुरुषे | यश्चासावाठित्ये | एक: ॥ तैत्तिरीयोपनिषत्‌ 
3-80-V Il 


In that ब्रह्मानन्द, इन्द्राजन्द is included बृहस्पति आनन्द is 
included प्रजापति आनन्द is included in you the आत्मानन्द. 


Assad सर्वान्‌ कामान्सह | ॥ तैत्तिरीयोपनिषत्‌ 2-8-2 I 
स बुद्धिमान्मनुष्येषु स युक्त: कृत्स्नकर्मकृत्‌ ॥ गीता ४-१८ ॥ 
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The one who has discovered ब्रह्ममू has accomplished 
everything in life and he has nothing more to accomplish. 
Having known that I am that पूर्णः what temptation will he 
have? Therefore, ज्ञानकाण्ड is अप्रवर्तकमू, it only reveals 
the nature, it is only बोधकम्‌ नतु चोदकम्‌. It only reveals 
the nature, it never pushes you into action. Even if you are 
tempted to do action, it will say you are अकर्ता. Therefore, 
by revealing the अकर्तूत्व nature and by revealing the पूर्णत्व 
nature झाजकाण्डम्‌ makes a person उठासीन:. Therefore, it 
is अप्रवर्तकम्‌ or it is निवर्तकम्‌, It makes a person so 
contented that he doesn’t want to accomplice anything. 


आत्मन्येवात्मना तुष्टः ॥ गीता 2-99 | 
एकान्ते सुखमास्यतां परतरे ad: समाधीयताम्‌ ॥ साधन 
पञ्चकम्‌ 9 II 


Throughout वेदान्त — how to get happiness without doing 
anything? How to be full and complete just by being what I 
am. Therefore, what is the third difference? One is प्रवर्तकम्‌ 
and another is fadoa. प्रवर्तक-निवर्तक-रूप प्रवृत्तिभेदात्‌ 


you cannot combine. 


So thus, because of all these reasons you cannot say 
पूर्वमीमांसा अनन्तरम्‌ वेदान्त विचारः. So, what are the four 


reasons? 
i व्यभिचारदोषात्‌, 
ii) कर्मज्ञानकाण्डयोः विषय ASIA, 
ii) कर्मज्ञानकाण्डयोः प्रयोजन भेदातू and 
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Thus, logically शङ्कराचार्य has refuted. Now comes 
the second part. What is that? Scriptural refutation of the 
पूर्वपक्षि'ऽ view. श्रुत्या पूर्वपक्ष नियः. Now this is very 
technical form. Let us see. What 15 शङ्कराचार्य’ $ aim now? 
He wants to establish that ज्ञानकाण्ड or वेदान्त विचार need 
not be compulsorily preceded by पूर्वमीमांसा. Even without 
पूर्वमीमांसा one can come to वेदान्त. Therefore, he wants to 
establish that the कर्मकाण्ड study and ज्ञानकाण्ड study are 
not sequential. क्रम: नास्ति. This is what he wants to establish. 
कर्मकाण्ड study and ज्ञानकाण्ड study are not sequential. We 
don’t say that one should not study, but we only say it is not 
compulsory for all. Therefore, his aim is कर्मब्रह्मविचारयो: 
क्रम: नास्ति. There is no sequence in कर्म study and ब्रह्मन्‌ 
study. This is what his aim is. For this शङ्कराचार्य says, there 
is AG प्रमाणम्‌ which says there is a क्रमः. क्रमबोधक वेठ 
प्रमाणम्‌ नास्ति. There is no Vedic reference which says that 
कर्मकाण्ड and ज्ञानकाण्ड are sequential. This is what he 
wants say. Now for this, he goes to the पूर्वमीमांसा portoin of 
the वेद to establish this fact. So, this analysis he does by 
applying certain पूर्वमीमांसा ideas. I thought that I will discuss 
this so that you will come to know some ideas of पूर्वमीमांसा 
also. Now, in पूर्वमीमांसा, 1.6., enquiry into the ritualistic 
portion of the dos, naturally they have to analyze many 
rituals. One of the enquiry needed for them is this. In a few 
rituals, let us take some five rituals, which are all said in the 


AGs, should they be done simultaneously or they should be 
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done in order? This is one of the topic they will have to 
discuss. When there are a few rituals, whether they should be 
done one after the other, sequentially or whether they should 
be done simultaneously. Now, to establish this they put a 
particular condition; very common sense condition. If many 
rituals are to be done simultaneously, then necessarily they 
have to be done by many people. Isn’t it. If many rituals have 
to be simultaneously done, since a person can do one ritual at 
a time, naturally simultaneity means that those rituals should 
be done by many people. Just like in कुम्भाभिषेकम्‌ and all 
you see four होमकुणूडsऽ will be there, during पूर्णाहुति time all 
these preists will ask “Are you all ready?” And then saying, 
“सप्ते अग्ने” all will put पूर्णाइति simultaneously. Now, 
simultaneously four पूर्णाहुति rituals could be done because 
there are many different priests. So, what is the condition? 
Simultaneity requires अनेक कर्तृकत्वमू, many performers. 
Whereas if many rituals have to be done by one person then it 
cannot be simultaneously. Certainly, they will have to be done 
one after the other. If one person has to do पूर्णाहुति, he cannot 
do simultaneously, unless he has got अष्टोभुज like दुर्गादेवी, if 
has got eight hands he can try. Since he has got only two 
hands, क्रम. Therefore, what is the condition for क्रम? एक 
कर्तूकत्वम्‌. Many rituals have to be done in order, 1 they all 
have to be done by a single person. यत्र यत्र एक कर्तृकत्वम्‌ 
तत्र तत्र PAAA. Whenever there are many rituals to be done 
by one single person there क्रमत्वमू is compulsory, there is no 
other way, because one can do only one at a time. When one 
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person wants to eat sambhar rice, rasam rice, payasam and 
curd rice, then what is natural? क्रम, If it is simultaneous what 
is the condition? Four people should be there each one eating 
one item. Now the next question, “How do you know whether 
many rituals have to be done by one person or many people?” 
what is the condition to establish whether many rituals have 
got एक कर्तृकत्वम्‌ or अनेक कर्तृकत्वम्‌? For that 
शङ्कराचार्य (the whole discussion that I am doing he just 
finishes in one line.) says, any one of these three conditions 
indicate एक कर्तृकत्वम्‌ Any one of these three conditions 
will indicate whether many rituals are to be done by one 
person or many persons. I will just enumerate them and then 


briefly explain them. 
i) एकप्रधान शेषत्वम्‌, 
ii) शेष शेषित्वम्‌, 
ii) अधिकृत अधिकारत्वमू. 


The first one is एकप्रधान शेषत्वम्‌, i.e., if many rituals 
are subsidiary rituals to one main ritual, it is called एकप्रधान 
शेषत्वम्‌. If this condition 1s there then it proves that all these 
subsidiary rituals should be done by one person only, who 
wants to perform the main ritual. Because he wants to perform 
the main ritual he alone should do all the subsidiary rituals 
also, then only his performance will be complete. If somebody 
does the subsidiary rituals and somebody does main ritual is 
like somebody washing the hands and somebody else eating 
the food. No, the washing subsidiary ritual should be done by 
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the one who wants to do the main ritual. Therefore, if a few 
rituals are subsidiary then एक कर्तुकत्वम्‌ is there. They 
should be done by one person. 


What is the second condition? If there are two rituals in 
which one is subsidiary and the other is main, that is called 
शेष शेषित्वम्‌. What is the first case? In first case many rituals 
are all subsidiary rituals. What is the second case? there are 
two rituals one is subsidiary and the other is main. Previously 
शेष-शेष सम्बन्ध, another is शेष-शेषि सम्बन्ध, Then also both 
the rituals should be done by one single person only, only then 
it will be complete. And this condition is called शेष शेषित्वम्‌. 


What is the third condition? अधिकृत अधिकारत्वमू. 
Suppose there are two main rituals, none of them is 
subsidiary. And sometimes ds says, a person is qualified to 
do one main ritual only when he has done another main ritual. 
If only he has done one main ritual then alone he becomes 
qualified to do another main ritual. Both are main rituals only, 
but ds says, you cannot do that one if you have not 
completed this one. One is the qualification for the other. Like 
only if a person is married then certain rituals can be done. 
Therefore, marriage becomes one main ritual, which will 
qualify him to do many other main rituals. This condition 15 
called अधिकृत अधिकारत्वमू, 


If any one of these conditions is there then what to we 
arrive at? That these few rituals will have to be done by one 
person. एक कर्तृकत्व नियमात्‌. Once you prove that they all 
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have to be done by one person then what will be the next step? 
They cannot be done simultaneously but have to done one 
after the other. So, one of these three conditions proves the 
एक कर्तुकत्वम्‌ and एक कर्त॒कत्वम्‌ proves DACA. once 
you know that many rituals have to be done by one person 
naturaly it should be done one after the ohter and not 
simultaneously. So thus, in पूर्वमीमांसा, they do rituals and say 
that they all have to be done in order. and thereafterwards 
further headache is there, which I am not going to enter into; I 
will just hint. Once you prove that a few rituals have to be 
done in order, the problem is not solved, their next headache is 
what should be the oreder? They have to be done in order but 
the question is which 15 the first one, which is the second one, 
which is the third one? For that, they have got six प्रमाणम्‌ऽ 
(not our प्रमाणम्‌s, but seperate ones) to analyze or establish 
the order. $०, श्रुत्यर्थपाठक्रम मुख्यप्रवृत्ति षट्प्रमाणानि, they 
have got भ्रुतिक्रम, अर्थक्रम, WODA, etc., six प्रमाणम्‌ऽ, 
methods they use to arrive at the order. But that is the later 
problem, first they have to establish that they should be done 


in order. 


Now, शङ्कराचार्य’ 5 question 15, do we have any one of 
these conditions, 1.6., एकप्रधान शेषत्वम्‌ वा, शेष शेषित्वम्‌ वा, 
अधिकृत अधिकारत्वम्‌ वा, to prove that पूर्वमीमांसा and 
उत्तरमीमांसा should be done in order? If you analyze, 
शङ्कराचार्य says, none of the conditions are there. Since, 
none of the three conditions are there you cannot say that there 
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is an order in पूर्वमीमांसा and उत्तरमीमांसा. This we will 
discuss in the next class. 


ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरि: ॐ. 
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In the last class we saw that there is no एकप्रधान 
भेषत्वम्‌ relationship, शेष शेषित्वम्‌ relationship or अधिकूत 
अधिकारत्वम्‌ relationship between पूर्वमीमांसा and वेदान्त and 
therefore there is no एक कर्तृकत्वम्‌ condition with regard to 
पूर्वमीमांसा and वेदान्त and therefore, there is no क्रम between 
पूर्वमीमांसा and वेदान्त and therefore, “अथ” cannot mean 
पूर्वमीमांसा अनन्तरम्‌. This is the technical analysis we made. 
If you find it is too technical and it is going beyond your head 
then you can just ignore these technical words and just note 
the essence only and the essence of this technical discussion is 
only this much. That is there is no GG प्रमाणमू to prove that 
पूर्वमीमांसा is compulsory for study of वेदान्त. This is the gist 
of the technical discussion we had. 


And then a पूर्तपक्षि comes and argues. He says there is 
वेठ प्रमाणम्‌ to prove that पूर्वमीमांसा is compulsory for study 
of वेदान्त. शङ्कराचार्य pointed out there is no वेद प्रमाणम्‌ to 
prove पूर्वमीमांसा is compulsory. Now the udufàr tells there is 
वेद प्रमाणमू to prove पूर्वमीमांसा is compulsory. And what are 
the प्रमाणम्‌ऽ? 

i) तमेतम्‌ वेठानुवचनेन ब्राह्मणा: विविठिषन्ति यज्ञेन दानेन 

तपसाऽनाशकेन || बृढठारण्यकोपनिषतू ४-४-२२॥ 

In this बूढदारण्यक statement, the उपनिषत्‌ says one has to go 
through three आश्रम5 to get साधन चतुष्टय सम्पत्ति. तमेतम्‌ 
वेठानुवचनेन refers to ब्रह्मवर्याश्रम, यज्ञे ठानेन refers to 
गृढस्थाश्रम, तपसाऽनाशकेन refers to वानप्रस्थाश्रम, we have 
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seen in बूढठारण्यकोपनिषत्‌, And in another उपनिषत्‌ known 
as जाबाल उपनिषत्‌ it is stated more clearly that 


ii) ब्रह्मचर्य परिसमाप्य गृडी भवेत्‌ | गृडी भूत्वा वनी भवेत्‌ | 
वनी भूत्वा प्रत्रजेत्‌ | ॥ जाबालोपनिषत्‌ v II 


You can understand the meaning. ब्रह्मचर्य परिसमाप्य - after 
completing ब्रह्मवर्य life, student life गूडी भवेत्‌ — one has to 
become a गृहस्थ, And गृडी भूत्वा वनी भवेत्‌ - then he should 
become a वानप्रस्थ. Then वनी भूत्वा प्रत्रजेत्‌ - thereafterwards 
he should become a संन्यासि. प्रत्रजेत्‌ means संन्यासि भवेत्‌. 
So, in this जाबालोपनिषत्‌ statemnt also it is clearly said that 
one has to go through three आश्रम5 to get साधन AJA 
सम्पत्ति, Now if three आश्रम5 are compulsory it means 
पूर्वमीमांसा is also compulsory. Why? Why do we say so? It is 
because गृहस्थाश्रम requires कर्म अनुष्ठानम्‌, वानप्रस्थाश्रम 
involves उपासन अनुष्ठानम्‌, therefore, one has to practice 
कर्म and उपासन in the first three आश्रम5, and कर्म and 
उपासन are discussed in वेदपूर्वभाग only and therefore, to go 
through the first three आश्रम$ one has to depend upon 
वेदपूर्वभाग, he should have the understanding of doud to 
practice कर्म and to practice उपासन and therefore, पूर्वमीमांसा 
is required to understand कर्म and उपासन and practice them 
in the first three आश्रमड and to get साधन वतुष्टय सम्पत्ति. 
therefore, there is वेठ प्रमाणम्‌. This is the view of पूर्वपक्षि 


Now we answer, of course शङ्कराचार्य does not 
discuss this in the first सूत्र, he discusses this elsewhere, this 
topic is discussed by sub-commentators. As I have told you 
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that I am basing mainly on शङ्कर भाष्यमू, but I am 
borrowing from the other भाष्यमूड and sub-commentaries also. 
So, the sub-commentator answers, he says, you are talking 
about the जाबालोपनिषत्‌ statement, which says ब्रह्मचर्यात्‌ 
गृही भवेत्‌ | गृडी भूत्वा वनी भवेत्‌ | But in the same 
जाबालोपनिषत्‌ you are not reading the next statement. Partial 
reading of the उपनिषत्‌ is problem. In the same उपनिषत्‌, the 
immediate statement is worth noting. And what is that? 
“अथवा” — otherwise there is an option. Otherwise means 
option only. So, first it said one has to go through three 
3IIISIs before taking संन्यास or the three आश्रमड are not 
compulsory 


यदि वेतरथा ब्रह्मचयदिव प्रत्रजेट्रढाद्रा वनाद्वा ॥ जाबालोपनिषतू 
¥ Il 


The उपनिषत्‌ gives another alternative, one need not go 
through गृहस्थाश्रम, one need not go through वानप्रस्थाश्रम, 
one can directly take संन्यास from ब्रह्मचर्याश्रम itself. Then is 
you are taking that particular case, he need not go through 
गृहस्थाश्रम and वानप्रस्थ, therefore, he doesn't require कर्म 
and उपासन. So, this short-cut person, the one who gets triple 
promotion, he doesn’t require कर्म and उपासन, therefore, he 
doesn’t require doud and therefore, he doesn’t require 
पूर्वमीमांसा and therefore, even though dG प्रमाणम्‌ says pr 
भूत्वा वनी भवेत्‌, वेद प्रमाणम्‌ does not make it compulsory. It 
is an option. 
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Now comes the next question. If पूर्तमीमांसा is not 
compulsory for the study of वेदान्त then what is compulsory? 
We have already said that. Why are you asking? We have said 
साधन चतुष्टय सम्पत्ति is compulsory and पूर्वमीमांसा is not 


compulsory. 


Then, when we say this, पूर्वपक्षि becomes wild with 
anger. You say पूर्वमीमांसा is not compulsory and साधन 
वतुष्टय सम्पत्ति is compulsory, that means you say कर्म and 
उपासन are not compulsory but साधन वतुष्टय सम्पत्ति is 
compulsory. But it is wrong to say that because (whatever I 
say now is पूर्वपक्षि' s argument) you say साधन चतुष्टय 
सम्पत्ति is compulsory but कर्म is not compulsory, but 
unfortunately, साधन वतुष्टय सम्पत्ति itself is possible because 
of कर्म alone. And once you say साधन चतुष्टय सम्पत्ति 15 
compulsory, कर्मयोग is compulsory, because कर्मयोग alone 
gives साधन वतुष्टय सम्पत्ति and उपासन alone gives शमादि 
षट्क सम्पत्ति, Therefore, once you say साधन चतुष्टय सम्पत्ति 
is compulsory you should accept कर्मयोग and उपासन are 
compulsory, which means पूर्वभाग of the वेद is compulsory. It 
is like saying your presence in आस्तिक AAAH is 
compulsory for learning but your travel to the आस्तिक समाज 
is not compulsory. How is it possible? My dear, if our 
presence is required then it presupposes travel. And therefore, 
पूर्वपक्षि argues if साधन चतुष्टय सम्पत्ति is compulsory then 
पूर्वमीमांसा is also compulsory, because without पूर्वमीमांसा no 
कर्म, no उपासन, without कर्म and उपासन there is no साधन 
चतुष्टय सम्पत्ति. 
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For that we answer, we only say that पूर्वमीमांसा is not 
compulsory for all. We don’t say पूर्वमीमांसा is not at all 
required. That part must be very clear पूर्वमीमांसा is not 
compulsory for all people, for majority it may be compulsory 
but for minority at least for one पूर्वमीमांसा is not compulsory 
कर्मयोग is not compulsory, उपासन is not compulsory 
because those few people are born with साधन वतुष्टय 
सम्पत्ति, because of their कर्मयोग and उपासन ०1 पूर्वजन्म. 
तत्र तं बुद्धिसंयोगं लभते पौर्वदेडिकम्‌ | 
यतते च ततो भूयः संसिद्धों कुरुनन्दन ॥ गीता ६-४३ II 
पूर्वाभ्यासेन तेनेव डियते ह्यवशो5पि A: | 
जिज्ञासुरपि योगस्य शब्ठब्रह्मातिवर्तते ॥ गीता ६-४४ II 


When those people are born with साधन चतुष्टय सम्पत्ति, why 
should we insist upon पूर्वमीमांसा with regard to those people? 
And therefore, if some people are born with साधन चतुष्टय 
सम्पत्ति, we should not think that Lord is partial, it only means 
they have practiced everything in thier पूर्वजन्म. That is why 
स्वामि दयानन्द nicely says this with an example. And 
स्वामिजि calls this as सप्तवडन्याय (as is a fried black gram 
recipe), his invention. It seems two people went to a hotel. 
And one person is not experienced very well and therefore, he 
is not a regular visitor of hotel and therefore, he straightaway 
went to the bill counter and asked how much should I pay? 
And that person said, you have not at all eaten, please go 
inside and whatever you want you eat, fill your stomach and 


whatever fills your stomach, whatever removes your hunger 
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for that alone you need to pay. So, both of them went. This 
person likes ds very much, therefore, he ordered ds. Then he 
eats; his hunger was not gone. He eat the second, the third, the 
fourth, the fifth, the sixth, all the time his hunger did not go 
away, his stomach was not filled and when he took the 
seventh GS, his stomach got filled, hunger was gone. His 
friend also has eaten. Then both of them went. And he paid for 
one dS, having eaten seven GSs. Then the server was 
shouting from the distance “seven Ts”. Then the bill counter 
person asked, “You have eaten seven dss and you are paying 
for only one. Then this person argues, what did you say? 
Whatever removes your hunger, whatever fills your stomach 
for that alone you need to pay." The first six dss did not 
remove my hunger, did not give me fulfillment, because the 
server was useless, he did not serve the fulfilling dS first. 
Shouldn't he brought that GS first? He brings the fulfilling dS 
only the seventh time. And after eating that my hunger is gone 
and therefore, I will pay for the seventh d$ only. Then this 
bill counter person argued, *My dear, the seventh वडे would 
fill you only because of the first six Ts.” Then for that, this 
person gives counter argument, “no, I don’t agree with that. 
You ask my friend. He eats only one dS and after eating one 
ds the friend said, I am full. That means you have served the 
seventh dS for my friend. So therefore, first six dss are not 
required, my friend विषये व्यभिचारात्‌.” First six Ts are not 
required because without serving six qs the friend could fill 
his stomach. Then the clerk argued you ask your friend what 
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he did before coming to hotel? Then the friend said, yes it is 
true, in my house also today they have made ds, I have 
already taken six. But unfortunately, this person did not see 
the friend eating six OSs. So therefore, the first GSs can be 
eaten either in the hotel or before coming to the hotel, at home 
itself. Similarly, in the same manner, कर्मयोग ASs and 
उपासन वडे can be consumed in this जन्म or there are some 
rare friends who have already consumed those two Ts when 
they entered the hotel of मनुष्यजन्म. And for those people 
you need not say कर्मयोग अगन्तरमू, you need not say 
उपासन अनन्तरम्‌, directly they can go to the seventh ds. 
And therefore, we agree that पूर्वमीमांसा is required for 
majority, कर्मयोग is required for majority, three आश्रम are 
required for majority, we agree. But there are some people 
who do not require these two. And therefore, they all do not 
come under compulsory category. What comes under 
compulsory category? साधन चतुष्टय सम्पत्ति and therefore, 
“अथ' शब्द means साधन चतुष्टय सम्पत्ति अनन्तरम्‌ू which 
you might acquire in this जन्म or you might acquired in 
पूर्वजन्म, that I don’t care. 


So thus finally, शङ्कराचार्य concludes अथ is equal to 
साधन चतुष्टय सम्पत्ति अनन्तरम्‌. And therefore only we say, 
that the word अथ directly means साधन चतुष्टय 
सम्पत्यगग्तस्मू and the word अथ indirectly signifies the 
अधिकारी$. With this *3rer शब्द विचार is over. 


Now we have to go to the second word “अतः”? 
अतशशब्ठविचार:, The literal meaning of the word अत: is 
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therefore. Therefore, S@fol enquiry should be done. We all 
know that therefore always indicates reason. 1 am hungry 
therefore, I want food. Hunger becomes the reason for eating 
food. I am sick therefore, I require medicine. Sickness 
becomes the reason for taking medicine. Therefore, the word 
"therefore" should be preceded by some reason for ब्रह्मन्‌ 
enquiry to be conducted. व्यासाचार्य does not mention the 
reason because it is अजम्‌. In the सूत्र everything cannot be 
written. And therefore, we have to supply the reason and 
having supplied the reasons, we should say, “Therefore, ब्रह्मलू 


enquiry must be done." 


शङ्कराचार्य gives two reasons. The first reason 15 कर्म 
cannot give मोक्ष. The second reason is ब्रहमज्ञाजम्‌ alone gives 
मोक्ष, Therefore ब्रह्मन्‌ enquiry should be done. To put in a 
single sentence, “Since, कर्म cannot give मोक्ष and since 
ब्रह्लानमू alone gives मोक्ष, hence ब्रह्मन्‌ enquiry must be 


done." 


Now let us take each reason. The first reason is कर्म 
cannot give मोक्ष. Why do we say so? So, we have to recollect 
all our previous portions. Though you are well aware of all 
reasons, but still in this context you should collect all the 
reasons for why कर्म cannot give मोक्ष, We can prove this 
through श्रुतिप्रमाण, through युक्तिप्रमाण and through 
अगुभवप्रमाण, 


What is the श्रुतिप्रमाण? Many श्रुतिप्रमाणs are there. 
The well-known श्रुति statement is — 
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न कर्मणा न प्रजया धनेन त्यागेनेके अमृतत्वमानशुः | ... ॥ 
कैवल्योपनिषत्‌ १-३॥ 


न कर्मणा अमृतत्वम्‌ आनशुः — by कर्म मोक्ष cannot be attained. 
शङ्कराचार्य gives another श्रुति statement taken from 
छान्दोग्य - 


dee कर्मचितो लोकः क्षीयत एवमेवामुत्र पुण्यचितो लोकः 
कीयते ॥ छान्दोग्योपनिषत्‌ ८-१-६॥ 


इह कर्मचितो लोक: क्षीयते - here (in this world) the world 
accomplished through कर्म perishes, and अमुत्र पुण्यचितो 
लोक: क्षीयते — hereafter (after death) the world accomplished 
through पुण्य perishes. So, शङ्कराचार्य writes in his भाष्यम्‌, 
eoo एव अग्निहोत्राठीना श्रेयःसाधनानामनित्यफलतां 
दर्भयति, वेद itself shows the transiency of the कर्म, So thus, 
श्रुतिप्रमाण is there. 


Now, what is the युक्तिप्रमाण? The logic is this. मोक्ष 
means संसार निवृत्ति, freedom. Freedom from what? Freedom 
from संसार, AAR निवृत्तिः मोक्षः. Then we Say, संसार निवृत्ति 
can take place only through ज्ञानमू, because संसार is 
अध्यस्तमू, it is superimposed. So, संसार: ज्ञाननिवर्त्यः 
अध्यस्तत्वात्‌ रज्जुसर्पवत्‌ इति युक्तिः. संसार goes away 
through knowledge, why? Because, it is अध्याय, 
superimposition. Like what? रज्जुसर्पवत्‌. How do you destroy 
rope-snake? You cannot destroy with the help of a stick, you 
cannot destroy with the help of गरुडमन्त्र, you cannot lure it 
away with the help of snake charmer, you cannot ask the 
SOI tribe (they are supposed to be specialists in snake 
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catching) to take away rope-snake. So, rope-snake can be 
eliminated only by one method, 1.0., ज्ञानमात्रेण, Why? 
Because it is superimposed. HAR: ज्ञाननिवर्त्यः अध्यरतत्वातू 
रज्जुसर्पवत्‌ Then the question comes, how do you say, संसार 
is अध्यास? शङ्कराचार्य says, if you have already forgotten 
that then better you go back to अध्यास भाष्यम्‌, in fact, I have 
written अध्यास भाष्यम्‌ only for explaining अत: शब्द:. 
Therefore, HAR is अध्यास, which 1 have already established; 
because of आत्मानात्मा अविवेक there is जीवस्वरूपि:, 
परिछिन्नबुद्धिः तस्मात्‌ अहम्‌ काणः, अहम्‌ कृश:, अहम्‌ स्थूलः, 
अहम्‌ husband, अहम्‌ wife etc. Therefore, what is the logic? 
संसार: ज्ञाननिवर्त्य: अध्यस्तत्वात्‌ रज्जुसर्पवत्‌. This is युक्ति. 

What is अगुभवप्रमाण? The अलुभव is any 
superimposed problem goes only by knowledge, as we see in 
the case of rope-snake, mirage water. This is our experience. 
That the रज्जुसर्पजन्यभयकम्पाठिकम्‌ रज्जुज्ञानेन नश्यति. 
The person who was frightened of snake, he has got भयमू, he 
has got कम्पनमू, he has got स्वेद: (sweating), thus he is 
suffering from संसार caused by the rope-snake and when such 
a fear comes he clearly gets out of this fear once he goes near 
and sees that it is nothing but rope. Similarly, the problems 
caused in the dream are superimposition and you find all the 
dream संसार goes 


य: साक्षात्कुरुते प्रबोधसमये ॥ श्री दक्षिणामूर्ति स्तोत्रम्‌ १ ॥ 


So, therefore, by केवल ज्ञानि or waking you do find many of 
the problems go, when the problems happens to be the 
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superimposition. So, don’t apply this in the case of a real 
snake! Going near a real snake and flashing torchlight to see 
what it is. Dangerous! But you should not ask, “Then 
स्वामिजि, the superimposed संसार can go with ज्ञागमू - you 
yourself say that superimposed snake will go through SHAA, 
and real snake will not go through ज्ञाञमू — it means real 
संसार cannot go through जानम्‌.” For that we answer, “in the 
case of example, there is a superimposed snake and there is a 
real snake but fortunately, in the case of संसार, there is a 
superimposed संसार alone, real संसार is not there at all. 


न निरोधो न चोत्पतिर्न बद्धो न व साधक: | 
न मुमुक्रुर्न d मुक्त इत्येषा परमार्थता ॥ अमृतबिन्दु उपनिषत्‌ १० Il 


And therefore, श्रुति-युक्ति-अनुभवप्रमाणैः ज्ञानाठेव मोक्षः; श्रुति- 
युक्ति-अनुभवप्रमाणेः कर्मणा न मोक्षः अतः, therefore, मोक्षाय 
ब्रह्मजिज्ञासा कर्तव्यः. So thus, the word अतः directly means 
therefore, and indirectly अत: word signifies मोक्षः प्रयोजनम्‌. 
The word अथ signifies अधिकारी, the word अतः signifies 
प्रयोजनम्‌, because I said अनुबन्ध चतुष्टयमू is there in the 
first सूत्र. So, with this अत9शब्दविचार is over. 


Now the third word ब्रह्मजिज्ञासा is left out. The final 
meaning is ब्रह्मन्‌ enquiry. But we will analyze and arrive at it. 
The final meaning is S@fol enquiry, in संस्कृत, we put it as 
ब्रह्म ज्ञानाय वेदान्त विचारः. Vedantic enquiry for gaining of, 
acquiring ब्रह्मज्ञानम्‌. This is the final meaning. Now we will 
see the details. 
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ब्रह्मजिज्ञासा has got three parts. It’s a compound word, with 
three parts — ब्रह्म is first part, जिज्ञा is second part and सा is 
the third part. The word ब्रह्म means sl&Ior, the जगत्‌ कारणम्‌ 
ब्रह्म. This we have to carefully note because the word ब्रह्म has 
different meanings in the शास्त्र, So, in the गीता — 


कर्म ब्रह्मोद्धवं विद्धि ब्रह्माक्षरसमुद्धवम्‌ | ॥ गीता 3-29 II 

Here कर्म ब्रह्मोद्भवं विद्धि is translated ब्रह्म as the AG. In 
तैत्तिरीयोपनिषत्‌ - 

मड इति | AGI | स आत्मा | ॥ तैत्तिरीयोपनिषत्‌ १-४-१ I 

Here तदूब्रह्म is translated ब्रह्म as ॐकार. In कठोपनिषत्‌ - 
यस्य ब्रह्म च क्षत्रम्‌ च उभे भवत ओदनः | || कठोपनिषत्‌ १-२-२७ || 


Here the word ब्रह्म 1s translated as M&s. Therefore, ब्रह्म 
means वेठ, ब्रह्म means ब्राह्मण, ब्रह्म means ॐकार, and 
sometimes ब्रह्म will mean हिरण्यगर्भ also. 


स ब्रह्मविद्याम्‌ सर्वविद्याप्रतिष्ठाम्‌ ॥ मुण्डकोपनिषत्‌ १-१-१॥ 
Here ब्रह्मविद्या means a विद्या given by हिरण्यगर्भ. And when 
ब्रह्मविदाप्नोति परम्‌ | ॥ तैत्तिरीयोपनिषत्‌ २-१-१॥ 


ब्रह्मवित्‌ means knowing a ब्राह्मण. Here ब्रह्म means सत्य 
ज्ञानमनन्तं ब्रह्म जगत्कारणम्‌. Therefore, according to the 
context We have to take. To know the context you have to see 
the second सूत्र, in the second यूत्र व्यासवार्य himself has 
defined ब्रह्मन्‌ as जगत्कारणम्‌. Therefore, based on the 
second सूत्र we come to the conclusion that in ब्रह्मजिज्ञासा, 
ब्रह्मन्‌ means जगत्कारणम्‌ ब्रह्म, सत्यम्‌ ज्ञानम्‌ अनन्तम्‌ ब्रह्म. 
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Then what is the second part? The second part is जिज्ञा. 
शङ्कराचार्य says, here it means SIIoldI. That too what शानम्‌? 
It is not a vague, doubtful, weather report type of जानम्‌. It 
may rain, it may not rain, may be thundering only, like that it 
is not weather report ज्ञानम्‌. अवगतिपर्यन्तं ज्ञानम्‌. अवगति 
means हळ, अपरोक्ष ज्ञानम्‌. So, जिज्ञा means हठ, अपरोक्ष 
ज्ञानम्‌ of ब्रह्मन्‌. 


Then what is the final part? सा. सा is the suffix. सनू 
प्रत्यय:, which literally means इच्छा or desire. That is the 
वाच्यार्थ, the direct meaning. In संस्कृत, when that the सनू 
प्रत्यय it conveys the meaning of desire and such a usage in 
संस्कृत is called desiderative usage. जिज्ञासा - desire to know, 
जिगमिषा — desire to go, पिपठिषा — desire to learn, AASI - 
desire to be free, विविठिषा — desire to know. So, the अनू 
प्रत्यय refers to desire. Now, शङ्कराचार्य says desire 1s 
वाच्यार्थ of the सा, the सन्‌ प्रत्यय but here we have to take 
लक्ष्यार्थ, the implied meaning. The implied meaning is enquiry 
or विवारः. So, इच्छा is वाच्यार्थ, विचार: is लक्ष्यार्थ. What is the 
connection between desire and enquiry? इच्छा जन्य: विचार:. 
Enquiry is always the result of a desire for knowledge. Any 
desire for knowledge will lead to what? Enquiry. And 
therefore, लक्ष्यार्थ of इच्छा is इच्छा जन्य: विचारे लक्षणा. 
Therefore, now we have got three words ब्रह्म, ज्ञान and इच्छा 
and that we modify and tell ब्रह्म, ज्ञान, विचार. So, if you bring 
it out , if you split the compund the final meaning will be हठ 
अपरोक्ष ब्रह्म ज्ञानाय वेदान्त विचार: कर्तव्यः. 
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Then the question comes, “Why do you add वेदान्त 
विचार:? That has not been said; व्यासाचार्य has only said 
विचार:, which means enquiry. Why can’t I make Self-enquiry 
within myself?” Because, there are some people who argue, “I 
don’t want to do Vedantic enquiry, I will do Self-enquiry.” 
How? “I will close my eyes and ask the question, ‘Who am 
I?’” And there are certain people who claim that “who am I” 
enquiry is different from Vedantic enquiry. Vedantic enquiry 
is propounded by शङ्कराचार्य, and “who am I” enquiry is 
propounded by somebody else. So thus, they make a 
distinction and prove separate philosophy and they claim 
“who am I” enquiry can be done without going to a गुरु, going 
to शास्त्रमू; only I have to tell deep into my heart and ask the 
question “who am I", “who am I", “who am I" and one day 
ज्ञाञम्‌ will come. So, स्वामि ठ॒यानठ्ठ nicely says, if you ask 
“who am I", the only answer that will come is “I am an Idiot", 
“I am an Idiot", “I am an Idiot". Because, that is what you 
know of yourself. So, therefore, Self-enquiry is enquiry of the 
Self with the help of गुरु शास्त्र, Self-enquiry does not mean 
self enquiry, independent enquiry. Self-enquiry 15 
षष्ठीतत्पुरुषसमास: , the enquiry of the Self, with the help of 
गुरु and शास्त्र. Because वेदान्त alone is the प्रमाणम्‌ for ब्रह्मन्‌, 
therefore, one has to come to वैठान्त:. More in the next class. 
ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुठच्यते । पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्तिः शान्ति: ॥ हरिः 35. 
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We are seeing the word ब्रह्मजिज्ञासा of the first सूत. 
We saw that ब्रह्मजिज्ञासा means ब्रह्म ज्ञान इच्छा. And the word 
इच्छा in this context gives the meaning of विचारः. And 
therefore, AGI ज्ञान इच्छा means ब्रह्म ज्ञान विचारः. And ब्रह्म 
ज्ञान विचार: should be understood as ब्रह्म ज्ञानाय वेदान्त 
विवारः. Therefore, the final meaning of the word ब्रह्मजिज्ञासा 
means ब्रह्म ज्ञानाय वेदान्त विचारः, enquiry into वेदान्त for 
gaining ब्रह्मज्ञानम्‌. So, here the question may come why do 
we introduce वेदान्त here, because व्यासावार्य does not 
mention the word वेदान्त in the pi. He only talks about 
ब्रह्मन्‌ enquiry, why are you interpreting it as Vedantic 
enquiry? For that we answer, any knowledge can take place 
only through the operation of a प्रमाणम्‌. प्रमाण जन्य प्रमा. And 
we have got six प्रमाणम्‌s enumerated, viz., प्रत्यक्ष, अगुमाग, 
उपमान, अर्थापत्ति, अनुपलब्धि and शब्द. Now, विचार: or 
enquiry is not accepted as one of these UdiIUIdIs. Mere 
enquiry, mere independent thinking, mere sitting in meditation 
etc., are not accepted as one of the six प्रमाणम्‌s. And 
therefore, if a person goes on enquiring into S@fol without 
using any प्रमाणमू, it will lead to only speculative systems of 
philosophy, it will lead to only various hypothesis, it can 
never lead to knowledge. So therefore, if an enquiry should 
lead to knowledge the enquiry should involve प्रमाणम्‌, In the 
case 0† ब्रह्मन्‌, we have got only one प्रमाणम्‌, relevant and 
useful and that is शब्द प्रमाणमू, the वेदान्त शब्द प्रमाणम्‌, the 
उपनिषत्‌ शब्द प्रमाणम्‌. And therefore, without bring in the 
उपनिषत्‌ शब्द if we make independent enquiry it can never 
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lead to ब्रह्मज्ञानम्‌; it will lead to speculations only. And 
therefore, विचार: should be associated with TI प्रमाणमू, viz., 
the उपनिषत्‌ शब्द प्रमाणम्‌. Even though व्यासाचार्य does not 
use the word वेदान्त विचारः, we have to suppy the word 
वेदान्त विचार: कर्तव्यः. Not only that व्यासाचार्य himself tells 
in the third AA that doled alone is the प्रमाणम्‌ for ब्रह्मजू and 
व्यासाचार्य himself enquires into वेदान्त वाक्यम्‌ only. So, he 
himself वेदान्त is the प्रमाणमू, शास्त्रयोनित्वात्‌ इत्यस्मिन्‌ सूत्रे, 
and he himself conducts Vedantic enquiry only, so from that it 
is very clear that there is no S@{fol enquiry without bringing 
the उपनिषत्‌. Therefore, ब्रह्मजिज्ञासा means ब्रह्मज्ञानाय 
वेदान्त विचारः. This is the fianl meaning. 


Now one more important point has to be understood 
here. Why do we say enquiry is required for ब्रह्मज्ञाञमू? 
Because we want to attain ब्रतह्मज्ञानमू, we are interested in 
ब्रहमज्ञाजम्‌. And why are we interested in ब्रह्मज्ञागमू? We are 
interested in ब्रह्मज्ञागमू because we are interested in मोक्ष ल 
संसार वृत्ति, the removal of संसार. And previously we 
analyzed, why ब्रह्मज्ञानम्‌ removes संसार? While enquiring 
into अत३शब्द: we asked a question, why कर्म cannot give 
मोक्ष, why ज्ञागमू alone gives मोक्ष? What was the logic we 
gave? The logic we gave was, since संसार is अध्यस्त:, 
superimposed, it can be removed only by ज्ञागम्‌ If you 
remember I gave you an अनुमान वाक्यम्‌ “संसार: 
ज्ञाननिवर्त्य: अध्यस्तत्वात्‌ रज्जुसर्पवत्‌” Now a question 
comes, which should be carefully understood, then only you 
can enjoy the answer. Any superimposition goes by 
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knowledge. Like what? The snake. Which snake? Our snake. 
Now, when we say the superimposed snake is removed by 
knowledge, the question comes, “What knowledge removes 
the snake?” Not any knowledge. Knowledge of gold will not 
remove the snake, knowledge of chemistry will not remove 
the snake, knowledge of train will not remove the snake, the 
snake will be removed by the knowledge of the rope, which is 
the अधिष्ठानम्‌ of the snake. From this we get a rule. What is 
the rule? Any अध्यास is removed by अधिष्ठान ज्ञालमू, Any 
superimposition is removed by the knowledge of ‘its 
अधिष्ठानम्‌'. In संस्कृत, यत्र यत्र अध्यस्तत्वम्‌ तत्र तत्र स्व 
अधिष्ठानज्ञाननिवर्त्यत्वम्‌, means whatever is superimposed is 
removed by the knowledge of its substratum. Now, applying 
this logic what do we say? संसारः स्व अधिष्ठानज्ञाननिवर्त्यः 
अध्यरतत्वातू रज्जुसर्पवत्‌ संसार can be removed by the 
knowledge of its अधिष्ठानम्‌, because संसार is superimposed 
like our snake. All these are fine; now the पूर्वपक्षि is going to 
attack us! 


Now while writing अध्याय भाष्यम्‌, शङ्कराचार्य 
pointed out that entire संसार or जीवत्वम्‌ is superimposed on 
the अधिष्ठानम्‌, the आत्मा. So, in अध्याञ भाष्यम्‌ we saw that 
the आत्मानात्मनोरितरेतराध्यासं etc., I hope you remember 
those details. So, the entire जीवत्वम्‌ is superimposed upon 
आत्मा. So, if संसार is superimposed on आत्मा, the 
अधिष्ठानम्‌ happens to be आत्मा. Now, if we have to remove 
संसार it will be removed by अधिष्ठान ज्ञानम्‌ and अधिष्ठानम्‌ 
is आत्मा and therefore, joining all these ideas put together we 
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derive that आत्मज्ञानमू alone will remove संसार, Why? 
Because आत्मा happens to be the अधिष्ठानम्‌ of संसार. 
Therefore, if I am interested in संसार निवृत्ति, I should get 
अधिष्ठान ज्ञानमू and अधिष्ठानम्‌ happens to be the आत्मा, 
therefore, I should get आत्मज्ञाञमू and if I should get 
आत्मज्ञानमू, what enquiry I should make? If I should get 
आत्मज्ञानम्‌ 1 should make आत्मनू enquiry and therefore, 
पूर्वपक्षि argues, “We should be conducting आत्मविचार:, how 
come व्यासावार्यं writes अथातो ब्रह्मजिज्ञासा?” What should be 
the first अम्‌ according पूर्वपक्षि? अथातो आत्मजिज्ञासा, 
आत्मविचार: कर्तव्यः, आत्मविचारेण किं सिध्यति? आत्मज्ञानम्‌ 
सिध्यति. आत्मज्ञानेज किं सिध्यति? आत्मनि अध्यस्त संसार 
निवृत्तिः सिध्यति, तस्मात्‌ आत्मज्ञानम्‌ अपेक्षितम्‌ ब्रह्मज्ञान 
प्रतिज्ञा or ब्रह्मविचार प्रतिज्ञा न समीचीना भवति. It is like the 
enquiry into the shell when we want to remove the rope-snake. 
पूर्वपक्षि says, we require आत्मज्ञानमू, why are you introducing 
ब्रह्मन्‌ enquiry? So, this is udufàr s argument. Now, what is 
the answer that we give? We can give two answers, almost 


similar answers. 


i) ब्रह्मन्‌ is same as the आत्मनू that is what व्यासाचार्य 
means. And therefore, S@fol enquiry is आत्मन्‌ enquiry. 
That is why in तैत्तिरीय, dg विजिज्ञासस्व in that place 
ब्रह्म विचार: is mentioned. In बूढठारण्यक, आत्मा वा अरे 
ठ्रष्टव्यः श्रोतव्यो मन्तव्यो निदिध्यासितव्यः there 
आत्मविचार: is mentioned. The उपनिषत्‌ loosely uses the 
two words - ब्रह्मविचारः and आत्मविचारः - indicating ब्रह्मन 
and आत्मन्‌ are one and the same. Therefore, the first सूत्र 
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itself indirectly reveals ब्रह्म-आत्म-ऐक्यम्‌. So, this is the first 
answer. So, what is the answer? ब्रह्मविचार: is the same as 
आत्मविचार:, because ब्रह्मन्‌ and आत्मन्‌ are one and the 


same. 


ii) The answer can be presented in a different way also. 
When you say ब्रह्मलू enquiry we should never think that 
ब्रह्मन्‌ is a new substance to be revealed by the scriptures. It 
is the biggest mistake a seeker commits. When the scriptures 
introduce ब्रह्मन्‌ we think ब्रह्मन्‌ is a new substance and that 
is why even after studying the scriptures for years and years 
together we look for ब्रह्मनू in meditation. I have understood 
ब्रह्मन्‌ but I have not yet come across face to face with 
ब्रह्मन्‌. therefore, we should very clearly understand ब्रह्मलू is 
not a new substance, the word ब्रह्मलू indicates a new status 
of the already available substance called ‘AEH. ब्रह्मनू is not 
a new substance that is revealed but it is a new status of 
mine, which is already available as “अमू”; 
“अहम्‌",“अहम्‌",“अहम्‌" इति सिद्धरूपस्य आत्मनः ब्रह्मत्वम्‌ एव 
ब्रह्म शब्देन 3ceKl. So, therefore, when we say ब्रह्मन्‌ 
knowledge what is the meaning? It is the knowledge of 
ब्रह्मत्वम्‌ status of mine, my परयप्रकृति; now 1 am lost in 
अपराप्रकृति. We are only learning about our own superior 
status, higher status called ब्रह्मत्वमू. And therefore, 
ब्रह्मविचारः should be translated as आत्मनः ब्रह्मत्व विचारः. 
ब्रह्मन्‌ enquiry is to be understood as enquiry into the 
ब्रह्मत्वम्‌ status of आत्मा. If ब्रह्मत्व॒म्‌ is a new status that I 
have to discover, what is the old status before enquiry? 
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जीवत्वम्‌ 15 present status; by discovering the ब्रह्मत्वम्‌ status 
I want to displace my जीवत्वम्‌ status. Just as by discovering 
रज्जुत्वमू status I am displacing सर्पत्वम्‌ status, similarly, 
आत्मनः ब्रह्मत्व ज्ञानम्‌ एव प्रतिज्ञातम्‌. And therefore, 
व्यासावार्य has not committed any mistake. Therefore, 
अथातो ब्रह्मजिज्ञासा is equal to अथातो आत्मजिज्ञासा or 
अथातो आत्मनः ब्रह्मत्वजिज्ञाञा. This is the meaning of the 
word ब्रह्मजिज्ञासा. 


Through this word व्यासाचार्य indirectly reveals the 
subject matter of SERJA. What is the subject matter? आत्मनः 
ब्रह्मत्वम्‌, जीवात्मा परमात्मा ऐक्यम्‌. So, now connecting back, 
the first word अथ indirectly revealed अधिकारी, the word अत: 
indirectly revealed प्रयोजनम्‌, the word ब्रह्मजिज्ञासा indirectly 
reveals विषयः. Therefore, अधिकारी has been revealed, 
प्रयोजनम्‌ has been revealed, विषय: has been revealed, all 
indirectly. So, now we have seen all the three words of the 
HA. 

Now there is a fourth word, which we have to supply to 
complete the sentence. What is that fourth word? क्तव्यः. 
अथातो ब्रह्मजिज्ञामा कर्तव्यः. कर्तव्य means should be done. 
Seol, Vedantic enquiry should be done for ब्रह्मज्ञाञमू. Why 
does व्यासावार्य use the word कर्तव्य? That I had said before, 
by using this word व्यासाचार्य wants to reveal the विधि, the 
rule prescribed in the उपनिषत्‌. What is that rule? 


आत्मा dI अरे द्रष्टव्य: श्रोतव्यो मन्तव्यो निदिध्यासितव्यः ॥ 
बृहठारण्यकोपनिषत्‌ २-४-७॥ 
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Here in this sentence the words are ending in तव्य:, and all the 
तव्य5 put together he uses one तव्य, viz., कर्तव्य:. Aca means 
should be done. In संस्कृत grammar, ox indicates the 
imperative mood. It is imperative, without that you cannot 
escape from संसार, So therefore, what is the meaning of 
कर्तव्यः? It should be understood as श्रोतव्यः मन्तव्यः 
लिदिध्यासितव्य:, So, one should make ब्रह्मन्‌ enquiry means 
one should do श्रवणमू, मजनम्‌ and निठिध्यासनम्‌. So, now 
what is the final meaning? साधन वतुष्टय सम्पत्ति अनन्तरमू 
ब्रह्मज्ञानाय वेदान्त श्रवण मनन निदिध्यासनानि कर्तव्यानि 
यस्मात्‌ ब्रह्मज्ञानात्‌ एव मोक्ष: न तु कर्मणा. If you put in 
English, after acquiring fourfold qualification one should do 
श्रवणमनननिदिध्यासनम्‌ of वेदान्त for the sake of ब्रह्मज्ञानम्‌ 
because ब्रह्मज्ञानम्‌ alone gives मोक्ष and not कर्म. This is the 
final expanded meaning of अथातो ब्रह्मजिज्ञासा. 


Suppose anyone asks व्यास्राचार्य what should I do? 
Many people have got that doubt? What should we do? Then 
व्यासाचार्य will ask a counter question you have already 
acquired साधन चतुष्टय सम्पत्ति in पूर्तजन्म्‌? And if a person 
says, "Yes, I am another नचिकेतस्‌. I already have got साधन 
चतुष्टय सम्पत्ति” Then व्यासाचार्य will say, वेदान्त 
श्रवणमनननिदिध्यासनानि कर्तव्यानि.And suppose a person 
says, that साधन चतुष्टय सम्पत्ति is not there or is not 
sufficiently there, then he will say, through पूर्वमीमांसा may 
you acquire साधन चतुष्टय सम्पत्ति and then वेठान्तविचार 
कर्तव्यः. Therefore, there is no universal advice, the advice 
will depend upon the status of the student. Of course, you 
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should remember, when I say you should acquire the 
qualification through पूर्वमीमांसा, it should not be literally 
taken, you need not directly study पूर्वमीमांसा, one has to 
follow कर्मयोग and उपासन. Either by studying पूर्वमीमांसा or 
by asking someone who has studied पूर्वमीमाम्सा, it is not 
compulsory that I should know every ritual; if there is priest to 
guide me 1 need not go through पूर्वमीमांसा. Somebody tells 
me how to do सन्ध्यावग्दगम्‌, somebody tells me how to do 
श्राद्ध, somebody tells me how to do तर्पणम्‌. Therefore, there 15 
no compulsion that we have to study पूर्वमीमांसा. The idea is 
we have to follow the lifestyle prescribed in the पूर्वमीमांसा, 
viz., कर्मयोग and उपासन. Therefore, follow them and then 
gain knowledge. 


Then comes the next question, “Does that mean that we 
should all stop Vedantic study now?" A very practical 
question. “You say without acquiring साधन चतुष्टय सम्पत्ति, 
without going through कर्मयोग and उपासन, one should not 
go through वेदान्त विचारः, the qualified people are rare, 
majority of us are unqualified, that means we should all go 
back to पूर्वमीमांसा, कर्मयोग and उपासन, next week onwards 
instead of ब्रह्मसूत्र shall we convert our class into जैमिनिसूत्र?” 
Now, that is not the idea. We can continue the study of वेदान्त 
and we can continue to acquire or increase or intensify our 
साधन चतुष्टय सम्पत्ति, And what will happen is, the study of 
वेठान्त will become more and more relevant, more and more 
significant, more and more meaningful as we acquire the 


qualification. Without that it will appear an academic study. 
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Let it start as an academic study and as even we acquire the 
qualification the so called academic study will become very 
relevant for my life. A causal approach becomes a serious 
approach. I will give you an example. Suppose you want put a 
bulb as the room is dark, in the night there is no light at all and 
therefore, you want to put a bulb. Now two things are 
required. You have to put that bulb also in the holder and also 
the wire has to be connected to that source of power. Now, 
you can do it in two ways. You connect the wires properly and 
then put the bulb. After connecting the wires properly when 
you put the bulb what will happen? The moment you put the 
bulb, the bulb will become bright, capable of removing 
darkness. Suppose, a person puts the bulb first even before 
wire connection. There no danger is going to happen, the bulb 
will be there but it will not be burning. The bulb will be 
hanging there without burning that means without producing 
the result of removing the darkness the bulb will be hanging, 
the moment the connection is made what will happen? The 
bulb will begin to burn. It is like that. साधन चतुष्टय सम्पत्ति 
is wire connection. वेदान्त is like fixing the bulb. In normal 
process after completing the wire connection we are to put the 
वेदान्त bulb. Now, कलियुग being topsy turvy, everything is 
messy. So, what are we doing? Vedantic bulb we are fixing 
first. And thereafter starting the wire connection and as even 
the wire is connected the वेदान्त bulb will begin to burn, that 
means the gloom from life, darkness in our life is a gloomy 
life will disappear. The only difference in the example is, the 
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moment you give the conenction the bulb (mercury light) will 
suddenlly burn with full power, similarly, as even our life gets 
refined the Vedantic bulb becomes brighter and brighter and 
brighter. That is called the conversion of ज्ञाञमू into 
ज्ञाजनिष्ठा. प्रज्ञा into स्थितप्रज्ञा, परोक्षज्ञानम्‌ into 
अपरोक्षज्ञानम्‌, सप्रतिबन्धकज्ञानम्‌ into अप्रतिबन्धकज्ञानम्‌ 
and therefore, we can continue वेदान्त study and you should 
continue our आश्रम धर्म also. One side we have refine our 
qualification and on the other side श्रवणमनननिदिध्यासन 
should continue. So, with this I am concluding the word 
analysis of the first सूत्र. So, first we made general analysis, 
then we have completed now the word analysis. 


Conclusion 


Now I will go to the final topic of the first सूत्र, viz., the 
conclusion. In the conclusion what I propose to do is 
presenting the very same topic in the technical format in 
which ब्रह्मसूत्र आल्यात be presented. The same idea in AA 
litearature should be presented in a technical format. So, it is 
more of academic interest but it is worth knowing what is that 
format. So, I am not going to give any new idea to you but I 
am going to present in the technical form. In my introduction, 
I had said that each topic is called an अधिकरणमू. In ब्रह्मसूत्र, 
every topic is called an अधिकरणम्‌. And every अधिकरणम्‌ 
will have one सूत्र or more number of Ais also. In the first 
topic how many सूत्र are there? Only one सूत्र is there, 
therefore, the first सूत्र happens to be the first topic also. What 
is the name of the topic? Generally, the name will be based on 
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the name of the यूज, this सूत्र is अथातो ब्रह्मजिज्ञासा, the topic 
is called जिज्ञासा अधिकरणम्‌, which is the first topic. Every 
अधिकरणम्‌ has to be presented in a particular format, pattern, 
design, method. Just like letter writing format, where you 
should write your address, where you should write the date, 
how you should end the letter, how you should begin the 
letter, etc., there is a format. So, what is that format? 


विषयो विशयश्चैव पूर्वपक्षस्तथोत्तर: | 

निर्णयश्चेति पञ्चाङ्ग शास्त्रेऽधिकरणं TAT Il 

I gave the definition of अधिकरणम्‌ in my introduction and 1 
have quoted this verse also, it is not a new verse. In this verse, 


it is said that every अधिकरणम्‌ should have five factors. That 
is the format. What is the first factor? 


i) विषय: - the subject matter, 
ii) विशयः. विशयः is same as संशय:, which means doubt. 


So, what is the subject matter that we have to present and then 
what is the doubt that we have to present. 


ill) पूर्वपक्ष: — the view of a non-Vedantin. We are supposed to 
be Vedantins. Therefore, the view of a non-Vedantin, like 
AIS ICI, योग or any other person, who is opposed to us, 
who is against us. That is called पूर्वपक्ष: : 


iv) The Fourth factor is सिद्धान्त: — what is our conclusion. 


v) The fifth factor is सङ्गतिः — what is the connection between 
this topic with the previous topic. 
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In this five-stepped way every topic should be 
presented. शङ्कराचार्य in his commentary does this in a 
beautiful way. This is called अधिकरण निर्णयः. So, this 
process of determining the five factors is called अधिकरण 
निर्णय:. 

For the जिज्ञामा अधिकरणमू, what is the first factor, विषय:? 
The subject matter is वेदान्त IRAH. The topic is the whole 
वेदान्त शास्त्रमू is the subject matter. 


What is the second factor, विशयः, doubt? The doubt is doubt 
is विचारणीयम्‌ ar or विचारणीयम्‌ वा. Whether it is worth 
studying or it need not be studied, it is not worth studying? 
Should we study or not? Should we attend the class or not? 
This is the second factor. 


What is the third factor, पूर्वपक्ष? The view of the 
objectionists, the view of the non-Vedantins. He should not 
present his views casually, but he should give the reasons 
also for his views. Therefore, पूर्वपक्ष is in the form of 
अगुमानमू always. He will give a logical statement in 
support of that. That is called पूर्वपक्ष अगुमानमू, So, what is 
his view and what is the reason that he has for that 
contention. I will present in the संस्कृत itself, you can 
understand, then I will explain. What is his अलुमानमू? 
वेठान्तशास्त्रम्‌ न विचारणीयम्‌, One should not study वेदान्त, 
it is not worthwhile studying. Why? अनुबन्ध वतुष्टय 
अभवात्‌. Because it does not have अनुबन्ध चतुष्टयम्‌. 
व्यतिरेकेण धर्मभास्त्रवतू. Unlike धर्मशास्त्रम्‌ or तर्कशास्त्रम्‌, 
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All the other शास्त्रमूड should be studied because they have 
अनुबन्ध चतुष्टयम्‌, वेदान्त does not have अनुबन्ध 
चतुष्टयम्‌, Therefore, according to पूर्तपक्षि there is no 
Ado वतुष्टयम्‌. Do you remember what is अनुबन्ध 
वतुष्टयमू? So, the पूर्तपक्षि says elaborately. I am not going 
to give elaborately, I will briefly mention. He says, no 
अधिकारी is possible, विवेक is impossible, वैराग्यम्‌ 15 
impossible, शमाठि षट्क सम्पत्ति won’t come at all, who is 
having मुमुक्षुत्वम्‌? Therefore, साधन वतुष्टय सम्पत्ति 
असम्भवात्‌ अधिकारी नास्ति. There is no अधिकारी in the 
world; so it is impossible. The अधिकारी is only in the 
कठोपनिषत्‌ book. Who has got mind control? Who has got 
शम, who has got Gd, who has got तितिक्षा ४०. So, अधिकारी 
नास्ति. Similarly, विषय: नास्ति. There is such thing called 
ब्रह्मन्‌. Has anybody seen ब्रह्मलू? We are consistently talking 
about something which is nothing but hare horn. Because 
how can there be a निर्गुणम्‌ वस्तु at all? And if we ask the 
question “How to know It?", you say, “You cannot know 
It?” When I ask, “How to see It?”, you say, “It cannot be 
seen.” “What is It’s color?” “No color, no form, no taste.” 
From all this it is very clear that it is only consistent brain 
washing, there is such thing called S@fol, it is mere भ्रम of 
the student and the teacher. The teacher is confused and he is 
transferring the confusion freely to the student, saying that 
“There is S@fol,” “There is Se@fol,” “There is ब्रह्मलू.” I have 
not seen any sign of S@fol. And if you say आत्मा, “I have 
seen very much inside there is no such आत्मा.” And you say 
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that there is such thing called Consciousness, “There is no 
independent Consciousness at all, nobody has proved 
independent Consciousness, matter alone is proved.” 
According to the latest Time Magazine, "Consciousness is 
an illusion happening in matter." Complete U-turn! What do 
we say? Matter is an illusion happening in Consciousness. 
In that Magazine, after elaborate research on brain, he has 
concluded "Consciousness is an illusion" only saving grace 
is he has used the word, “may be an illusion in the brain 
matter." And you are talking about some Consciousness and 
independent and all, therefore, there is no such thing called 
ब्रह्मन्‌ or आत्मन्‌ and therefore, there is no subject matter. 
अधिकारी नास्ति, विषय: नास्ति. What about प्रयोजनम्‌? 
When ब्रह्मन्‌ itself is not there what to talk about प्रयोजनम्‌! 
It is like emperor’s cloth story. No cloth at all. But 
somebody bluffed that only साधन चतुष्टय सम्पन्न 
अधिकारीs can see the cloth. Then somebody said, he had 
put the clothes, and pure people will see his clothes only, 
impure people will not see. Who wouold like to say I am 
impure? Therefore, all the people said, “Yes”, “Yes”, “Yes”, 
there is the cloth. And this person was walking naked. And 
the whole world said he is clothed because nobody didn’t 
want to say “I am impure”. Then a child or somebody comes 
and asks “Why is he walking naked?” “So, the whole ब्रह्मन्‌ 
seems to be like emperor’s cloth, with which you want to 
cloth yourself against संसार. And therefore, ब्रह्मणः एव 
अभावे कथम्‌ ब्रह्मज्ञानम्‌, ब्रह्मज्ञानस्य एव अभावे कथन्तराम्‌ 
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ब्रह्मज्ञान प्रयोजनमू? So, therefore, प्रयोजजम्‌ नास्ति.” So, 
says Udufér. And if अधिकारी, विषय: and प्रयोजनम्‌ are not 
there, where is the question of सम्बन्ध, सम्बन्ध means a 
book revealing sicot. How can it be ther at all, when Selo 
Itself is not there? Therefore, वेदान्तशास्त्रम्‌ न विचारणीयम्‌, 


iv) Then Birgifod has to come and tell. What is our सिद्धान्त 
अनुमानम्‌? It is called सिद्धान्त अनुमानम्‌. And सिद्धान्त 
अजुमाजम्‌ is our logical statement, “तेठान्तशास्त्रम्‌ 
विचारणीयम्‌” Why? “अनुबन्ध चतुष्टयवत्वात्‌ धर्म 
IRATA.” He said unlike धर्मशास्त्र, we say like धर्मशास्त्र, 
अधिकारी is there, विषय: is there, प्रयोजनम्‌ is there and 
सम्बन्ध is there. Just because अधिकारी are very few you 
cannot say अधिकारीऽ are nil. साधन चतुष्टय सम्पन्न are 
very few, which is accepted by the उपनिषत्‌ऽ itself. 


मनुष्याणां सहस्रेषु कश्चिद्यतति सिद्धये | ॥ गीता ७-३॥ 


श्रवणायापि बहुभिर्यो न लभ्यः 

शृण्वन्तोऽपि बहवो यं न विद्युः | 

आश्चर्यो वक्ता कुशलोऽस्य लब्धा 

आश्चर्यो ज्ञाता कुशलानुशिष्टः ॥ कठोपनिषत्‌ १-२-७॥ 


अधिकारी are rare but don’t say not there. Similarly, ब्रह्मन्‌ is 
there because It happens to be yourself, how can you negate 
ब्रह्मन्‌? ब्रह्मन्‌ negation is Self-negation. And प्रयोजनम्‌ is 
there that is मोक्ष, because many people have attained मोक्ष and 
you can also study and seek the benefit. When you study only 
you get it. Without studying gain if you say “No प्रयोजनम्‌, 
No प्रयोजनम्‌, No प्रयोजनम्‌.” Attempt and see. Therefore, 
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प्रयोजनम्‌ अस्ति. तस्मात्‌ सम्बन्ध: अपि अस्ति. So therefore, 
अनुबन्ध चतुष्टयम्‌ अस्ति, तस्मात्‌ विचारणीयम्‌. This is the 
forth factor. 

v) Then the fifth factor is connection with the previous topic. In 
the case of first topic the connection is not there because, 
only the second topic will have the connection with first 
topic, third will have the connection with second, fourth will 
have the connection with third. As there is no previous topic 
the first will have no connection so the fifth factor is not 
there for the first अधिकरणम्‌. तस्य अधिकरणस्य आद्यत्वात्‌ 
सङ्गतिः नास्ति. With this the first AA is over. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते | ॐ शान्ति: शान्ति: शान्ति: ॥ हरि: ॐ. 
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अधिकरण ००२ जन्माद्यधिकरणम्‌ ॥ 
००२ जन्माद्यस्य यत: II 
Definition of ब्रह्मन्‌ 
I will repeat the सूत्र5, you can repeat after me. 
अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: II 


We have completed the first सूत्र of ब्रह्मसूत्र, which 
happens to be the first अधिकरणम्‌ or the topic also. And we 
saw that the सूत्र is उपोद्घात सूम्‌, which gives an introduction 
to ब्रह्मविचार QA. And by way of introduction the first सूत्र 
indirectly presented the अनुबन्ध चतुष्टयमू also — अधिकारी, 
विषय:, प्रयोजनम्‌ and सम्बन्ध, Now that the stage is set for 
ब्रह्मविचार, व्यासाचार्य enters the शास्त्रम्‌ proper from the 
second सूत्र onwards. Therefore, we can say the second सूत्र is 
the beginning of the शास्त्रमू, Just as in भगवद्रीता, the second 
chapter alone is गीता QMS, first अध्याय ¡ऽ उपोद्धात अध्याय 
only, similarly, here also from the second सूत्र alone the 
ARAA proper begins. The second सूत्र happens to be the 
second अधिकरणम्‌ also. And in this second अधिकरणम्‌ or 
topic, there is only one सूत्र. And as said before, taht one 
अधिकरणम्‌ can have either one सूत्र or it can have many AAs 
also. But here there is only one सूत्र for the second 
अधिकरणम्‌, This अधिकरणम्‌ is known as Goals 
अधिकरणमू, because the सूत्र contains the word जन्मादि. 
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Generally, the name of the अधिकरणम्‌ is based on the name 
of the सूत्र. Do you remember the name of the first 
अधिकरणमू? The name of the first अधिकरणम्‌ 15 
जिज्ञासाधिकरणम्‌ and the name of the second अधिकरणम्‌ 15 
जन्माठि अधिकरणम्‌, if you join it will become 
जन्माद्यधिकरणमू. In this सूत्र and in this अधिकरणम्‌ the topic 
is ब्रह्मलक्षणम्‌ or the definition of Se@fol. Therefore, this सूम्‌ 
is called ब्रह्मलक्षण AAH. Just as the first सूत्र is called 
उपोद्धात सूत्रम्‌, the second सूत्रम्‌ is known as ब्रह्मलक्षण सूत्रम्‌. 
लक्षणम्‌ means definition. 


There is a well-known statement in शास्त्र and the 
statement is लक्षणप्रमाणाभ्याम्‌ वस्तुसिद्धिः , which means any 
object is established only through two factors — लक्षणम्‌ and 
प्रमाणम्‌, प्रमाणम्‌ meaning a means of knowledge. And only if 
the object is established, there is a possibility of enquiry 
regarding the object. Only if the object is established, object is 
RIGA, then alone you can make further enquiry about the 
object. When the object itself is not established where is the 


question of making an enquiry? 


Suppose somebody asks you that “Has Mr. पिजाकपाणि 
come to the class today?” or “Is Mr. पिनाकपाणि seated on the 
chair or on the ground?” So, now the question is what? 
Regarding पिनाकपाणि. And this पिनाकपाणि is on the chair 
or on the ground is the question. And before answering, what 
will you ask? Who is this blessed पिनाकपाणि? Unless I know 
who that person is, where is the question of giving further 
details about him? And therefore, विचार, enquiry presupposes 
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सिद्धि. Enquiry or analysis presupposes the existence or the 
knowledge of the वस्तु. So thus, first you require what? 
पिनाकपाणि’ऽ लक्षणम्‌ is required. He is so and so. Once you 
know that there is such a person called पिनाकपाणि, he is a 
student, once the लक्षणमू is given, then the next question is 
enquiry, whether he is seated on the ground or not. But 
remember, even for that enquiry, I require what? A प्रमाणम्‌. If 
I am a blind person even लक्षणमू is not sufficient to establish 
the person. Even if there is लक्षणमू, unless I have got eyes I 
cannot have access to discuss that particular person. So 
therefore, you require what? लक्षणम्‌ is required and 
thereafterwards you require प्रमाणमू. If लक्षणम्‌ is there 
without प्रमाणमू, it is useless; if प्रमाणम्‌ is there without 
लक्षणमू, it is useless. I will give you another example. 
Suppose in the night I ask the child, *Is there moon in the 
sky?" Now, the child has got eyes, the प्रमाणमू to see the 
moon. But suppose the child does not know what the moon is. 
With the eyes he will see the sky and he will see the 
luminaries, stars he will see, and planets he will see, even 
moon he may see but unless he knows the definition of moon, 
he will be looking at the sky but he will not be able to say 
whether the moon is there or not. To say it is there or not, he 
should know what? What is moon. Therefore, even eyes are 
there, without knowing the moon लक्षणमू, I cannot talk about 
it, and even if moon लक्षणमू is known; I will say moon is the 
biggest luminary in the night sky. You have got लक्षणम्‌ but to 
talk about the moon you require the चक्षु: प्रमाणम्‌. So, लक्षण 
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सत्त्वे अपि प्रमाणम्‌ विना न वस्तुसिद्धिः, प्रमाण urd अपि 
लक्षणम्‌ विना न वस्तुसिद्धिः यत्र लक्षणञ्च वर्तते प्रमाणञ्च वर्तते 
तत्र एव वस्तुनः सिद्धिः, only when the definition and प्रमाणमू 
both are there, there is that वस्तु. And once the moon is 
established through लक्षणमू and प्रमाणम्‌ therafterwards, you 
can spend your lifetime enquiring into the moon. What is the 
age of the moon, how many craters are there and what is the 
radius; विचार presupposes लक्षणम्‌ and प्रमाणम्‌, 


Now, here we are talking about what विचारः? 
ब्रह्मविचार:, enquiry into ब्रह्मन्‌. Now, ब्रह्मविचारः is possible 
only if there is a blessed thing called Sefol, if ब्रह्मन्‌ is like 
rabbit's horn where is the question of enquiry? Therefore, 
what do we require now? ब्रह्मसिद्धि: for the sake of enquiry. 
And for ब्रह्मसिद्धिः you require what? ब्रह्मलक्षणम्‌ and 
ब्रह्मप्रमाणम्‌. And in the third सूत्र, व्यासाचार्य gives 
ब्रह्मप्रमाणमू. In the second AA, व्यासाचार्य gives ब्रह्मलक्षणम्‌ 
विचारः. तत्तु समन्वयात्‌ Il 


And in this context, 1 would like to breifly mention that 
शङ्कराचार्य has at the end of the first सूत्र commented, which 
discussion I skipped when I was dealing with the first सूत्र. 
And that discussion, which comes at the end of the प्रथम यूज 
भाष्यमू 1 will briefly mention, because it is very relevant in 
this context. So, व्यासाचार्य is talking about ब्रह्मन्‌ enquiry. 
Are you talking about a S@fol, enquiry of a ब्रह्मन्‌ that is 
known or enquiry of a ब्रह्मन्‌ that is unknown? ज्ञातत्रह्मविचार: 
वा अज्ञातब्रह्मविचार: वा? Thus, पूर्वपक्षि raises the question. 
And he says, either way enquiry is not required. ज्ञातमू वा 
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भवतु अज्ञातम्‌ वा भवतु विचारः न अपेक्षित:. 1† ब्रह्मन्‌ is 
unknown, how can you make an enquiry about something you 
don’t know? Suppose I tell, “For your research you make an 
analysis of paleontology.” “Is it analysis of पालि language?” 
“No, no, no, paleontology means the study of fossil.” I say 
that you take to the study of fossils. This person asked what is 
a 10551]. ब्रह्मन्‌ is not unknown, it is known through वेद प्रमाण. 
प्रमाणम्‌ वर्तते ब्रह्ममिद्ध्यर्थम्‌. And that is why the word ब्रह्मनू 
is familiar only to those people who are conversant or familiar 
with the ds. If UG is not there you cannot talk about a thing 
called ब्रह्ममू at all. In a society where dG is totally absent, the 
word ब्रह्मगू ल the object ब्रह्मन्‌ is out of question. Therefore, 
शङ्कराचार्य says, when a वैदिक studies the AGs, form the वेठ 
he comes to know that there is something called ब्रह्म, because 
वेद says 


ब्रह्म वेठ ब्रह्मेव भवति ॥ मुण्डकोपनिषत्‌ 3-2-9 II 
ब्रह्मविदाप्नोति परम्‌ | ॥ तैत्तिरीयोपनिषत्‌ 2-2-2 I 
सत्यं ज्ञाजमजत्तं ब्रह्म ॥ तैत्तिरीयोपनिषत्‌ २-१-१॥ 


Then he says, that the very word ब्रह्मन्‌ indicates the existence 
of an object or a thing, an entity, and not only I know that 
there is ब्रह्मन, but the very word tells me that it is Big 
infinitely. Because the word is derived from the root ५ बृह्‌, 
बृहते or बृहते वृद्धि अर्थत्वातू dé धातु indicates expansion or 
bigness and the word ब्रह्म means the Big. Therefore, | come to 
know that there is a Big entity. Not only that शङ्कराचार्य 
says, that the very word Big is a relative word. The meaning 
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of the word Big will vary from situation to situation. Suppose 
a person talks about a big mountain. Then what is the size that 
you visualize? It must be 20,000 or 25,000 feet tall and also 
the length must be miles and miles, therefore, bigness 
indicates so many miles of length and a few miles of height 
also. Suppose I say, there is a big mosquito in my net. Then 
what is the dimension of the bigness. Certainly, you don’t 
expect a few miles length and a few miles height you don’t. 
That bigness is of different dimension. When a person says 
that white corpuscle is big compared to red corpuscle, you 
know the dimension of bigness. Even though it is big you 
require a microscope. Therefore, the dimension of the bigness, 
the adjective is determined by the noun. Normally we talk 
about the noun being determined by the adjective but now we 
are saying a new thing - the adjective or the dimension of the 
adjective is determined by the type of the noun. And when the 
उपनिषत्‌ talks about the S@fol, it uses the adjective Big, not 
as an adjective but it uses the adjective Big as the noun itself, 
the Big. So, what is ब्रह्मन्‌? It is not big X or big Y or big Z. 
What is ब्रह्मन्‌? The Big. That means what? There is no noun 
to condition the bigness, because here the big itself is used as 
a noun. ब्रह्म. And since there is no noun to condition the 
bigness it is unconditionally Big, which means infinite. It is 
the Big. Justa as we use Existence not as an adjective but as a 
noun refereing to ब्रह्मन. So, you will find in the scriptures 
adjectives are converted into nouns to say that we are not 


talking about a relative thing but the absolute. Similalry, 
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Conscious we use as an adjective but in वेदान्त it becomes 
Consciousness itself, similarly, Existence itself, similarly, 
ब्रह्मन्‌ is unconditionally Big, therefore, Infinite. Therefore, 
शङ्कराचार्य says, at the end of the first शूभ भाष्यम्‌ that from 
वेठ प्रमाणमू 1 come to know that there is infinitely big entity 
called ब्रह्मन्‌. Then शङ्कराचार्य says further, naturally, when I 
hear about an infinitely big entity, 1 doubt the very existence 
of that entity because 1 have never experienced an infinite 
entity. 1 have experienced things which are finite - time bound, 
space bound. Therefore, I get a doubt regarding its existence, 
therefore, to remove the doubt the scriptures say, that त्रह्मनू is 
आत्मा, yourself. So, that infinitely big S@fol is what? I, the 
Self; which means I should never doubt the existence of 
ब्रह्मन्‌. Why? Doubting the existence of ब्रह्मनू is doubting my 
own existence. Nobody doubts whether I am or not? You can 
have doubt regarding the existence of our बुद्धि Whether brain 
is there or not you may get doubt, but we can never have 
doubt regarding my existence because, the very doubt 
presupposes my existence. Doubter cannot be doubted, 
because doubt cannot exist without the doubter. So, 
शङ्कराचार्य says, very very very famous statement he gives 


there, “सर्वो ह्यात्मास्तित्वं प्रत्येति, न 'नाहमस्मि इति ।” न 


कश्चित्‌ “नाहमस्मि इति प्रत्येति. Nobody says, “I am not 
there.” And therefore, there is no doubt regarding 
आत्मास्तित्वमू, therefore, there is no doubt regarding 
ब्रह्मस्तित्व॒म्‌, such a ब्रह्मन्‌ 1 come to know through वैद 
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प्रमाणम्‌. And therefore, the enquiry is into known ब्रह्मन्‌ only 
and unknown; we have known from the ds. 


Then the पूर्वपक्षि asks, that if S@fof is already known 
from the GGs, why should you make an enquiry? You are so 
nicely saying that ब्रह्मन्‌ is infinitely big, and that ज्रह्ममू is 
आत्मनू you seem to know so much, then why enquiry. Stop 
SERTA class. Then शङ्कराचार्य says, शास्त्र says there is 
ब्रह्मन्‌ and that ब्रह्मन्‌ is आत्मा but now my problem is “What 
is this आत्मा or who am I” is not very clear. I know “जपत्रह्मनू I 
am" from the शास्त्र, so clear knowledge of ब्रह्मन्‌ is clear 
knowledge of myself. But I don't have a clear knowledge of 
myself, because different philosophers have got different 
contention regarding ‘I’, the Self. 


The चार्वाक philosopher says, 7 am the body. There is 
no such thing called सूक्ष्म शरीरम्‌, who has seen the AGA 
शरीरम्‌. It seems to be like emperor’s cloth. Therefore, the 
चार्वाक philosopher says 7 am the body. Mind is an electrical 
phenomenon of the brain, mind is not a substance. That’s why 
they are able to take EEG - ElectroEncephaloGram; 
unmouthable words. So, what is he doing? The electrical 
impulses is studying and therefore, what is thought, what 15 
consciousness, what is thinking, what is emotion, that is all the 
brain’s electrical phenomenon. When the brain goes fused, 
fused brain means this fellow is dead. Unnecessarily you are 
complicating this phenomenon by introducing a blessed यूक्ष्म 
IRRA, which nobody knows. And you talk about it’s travels, 
which also nobody has seen. And you talk about the 
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acquisition of another body, which nobody knows. Therefore, 
वार्वाक is very simple. What is the individual? It is the body. It 
is like a mechanical spring clock, which has to wound 
periodically. Suppose the spring gets unwound then the clock 
stops functioning. Similarly, clock stopped, dispose off the 
body. So thus, चार्वाक says I am the body. And some people 
say the body is the आत्मा, another philosopher says sense 
organs are the आत्मा. They are called चार्वाकड. 


The Buddhists say mind is the आत्मा. 
ठेडं प्राणमपीन्ट्रियाण्यपि चलां बुद्धि च भून्यं fag: 
स्त्रीबालाज्धजडोपमास्त्वहमिति भ्रान्ता भूशं वादिन: | ॥ श्री 
दक्षिणामूर्ति स्तोत्रम्‌ II 


So, बुद्धि, mind alone is the आत्मा. 


Then the नैयायिक comes and says, No, body mind 
etc., are not आत्मा, there is a Self, which is beyond the body 
and mind, and that आत्मा are many. Every individual has got 
one-one आत्मा. You have one, I have another, so that we 
don’t have quarell. Just like that man, who saw the football 
match for the first time. And he saw that twenty-two people 
are fighting for one ball. Why are you making them fight? Buy 
twenty-two balls and give each one-one, so that there is no 
quarell. Similarly the मैयायिकs say, unnecessarily अद्वैतिनूड 
talk about एक आत्मा, which has to shared by so many people 
and population is expanding also. So, thus आत्मा for 
everyone. Thus, they talk about many आत्मा 5 and each आत्मा 
is infinite in size. So, my आत्मा pervades you, your आत्मा 
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pervades me and our आत्मा pervades everywhere. अनेक विभू 
आत्मानः. And not only that, that आत्मा is कर्ता भोक्ता च. All 
dealing with what? “Who am I. 


Then the साङ्ख्य and योग philosophers comes and 
say, no doubt there are many आत्मा8, no doubt all the 3IICdIIs 
are all-pervading but the आत्माऽ are not कर्ता, they are only 
भोक्ता. Only body is कर्ता, mind is कर्ता, body and mind will 
do action and the आत्मा will enjoy, like husband and wife 
relationship. Wife cooks and husband reclining to an easy 
chair he just eats from time to time, and not just finishing the 
food, go on complaining there is no salt, no sugar, you don't 
know how to cook, how my mother uses to cook, creating 
mother-in-law and daughter-in-law problem. So, coming to 
modern times, whoever eats without helping the wife is called 
सङ्ख्य आत्मा. That is called अकर्ता but भोक्ता. 


And of course, fianlly, there is आत्मा as revealed by 
वेठान्त, which is real one, that is आत्मा एक: मर्वगत: अकर्ता 
अभोक्ता त. 


So thus, regarding आत्मा there are so many confusions 
and therefore, शङ्कराचार्य concludes enquiry is required. So, 
what was पूर्वपक्षि question? ब्रह्मन्‌ is known or unknown? He 
said unknown sl&loI cannot be enquired, known sIelol need 
not be enquired. What is our answer? ब्रह्मन्‌ is neither known 
nor unknown, neither it is totally known nor it is totally 
unknown, but it is unclearly known from the शास्त्रमू, And 
therefore, आपातज्ञाञमू वर्तते. आपातञ्ञाजम्‌ means unclear 
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knowledge, vague knowledge, partial knowledge sometimes 
they say परोक्ष ज्ञागमू. Therefore, ब्रह्मन्‌ being unclearly 
known ब्रह्मविचार: is required to convert the unclear 
knowledge into clear knowledge. So thus, there शङ्कराचार्य 
shows there is प्रमाण for ब्रह्मन्‌, which is वेठ प्रमाणम्‌. And in 
this सूत्र, व्यासावार्यं says, ब्रह्म लक्षणम्‌ अपि अस्ति, there is 
लक्षणम्‌ also. Therefore, what is the conclusion? 
ब्रह्मलक्षणप्रमाणाभ्याम्‌ ब्रह्मसिद्धिः तादश सिद्धब्रह्मणः 
परिपूर्णज्ञानार्थम्‌ ब्रह्मविचारः अपेक्षितः. 


Now we will go to one more topic. All these things I 
am doing under the general analysis of the सूत्र. I said my 
approach will be in three stages — 


1) General analysis, 
ii) Word analysis, and 
iii) Conclusion. 


That is how every सूत्र I want to proceed. First we will be 
doing general analysis and then we will go to word analysis. 
So, first thing in general analysis to be known is this is 
ब्रह्मलक्षण सूत्र, लक्षणम्‌ is required for ब्रह्मसिद्धिः. 


General Analysis 


Now this लक्षणमू or definition is of two types. 
a) One is called स्वरूप लक्षणम्‌ and 


b) The other is called तटस्थ लक्षणम्‌, 
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What is स्वरूप लक्षणम्‌? When an object is defined 
through its intrinsic feature that definition is called स्वरूप 
लक्षणम्‌. When an object is defined through its स्वरूपमू, its 
intrinsic feature then it is called स्वरूप लक्षणमू or we can say 
direct definition. 


Then waht is तटस्थ लक्षणम्‌? When an object is 
defined through an incidental feature, a temporary feature, 
which is not intrinsic to the object then it is called तटस्थ 
लक्षणम्‌. in fact, the word तटस्थ consists if two words तट and 
स्थ. तट: means a bank of a river; गडुगा तट:, नदी तटः. तट: 
means तीर:, bank. And सथ: means remaining. So, तटस्थः 
means that which remains on the bank, that means that which 
is not part of the river, that which is not inside the river, but 
that which is aloof, away. So, from this expression, in the 
JIRA the word तटस्थ means something that is away, 
something that is aloof, something that is incidental, 
something that is not an intrinsic nature. And when you define 
a thing through this incidental feature it is called तटस्थ 
लक्षणमू, 


I will give you an example then it will become very 
clear. Let us take स्वरूप लक्षणम्‌, One लौकिक example, 
worldly example that they give 15 प्रकृष्ट: प्रकाश: dog:. Moon 
is that object, which is the most luminous in the night sky. 
That which is the most luminous, the most shining or the 
brightest luminary in the sky is the moon. So, now I have used 
this definition for the moon, because in the sky there are so 


many objects, so many luminaries are there - planet is also 
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luminary, of course borrowed light but still it 15 a luminary, 
stars are luminary, moon is luminary. I have used what? 
प्रकृष्टः प्रकाश: — through that brightness of the moon I have 
defined the moon. Now this brightness is intrinsic feature or 
an incidental feature? Don’t go science and say moon doesn’t 
have original light, it is borrowed from the Sun, that we are 
not talking, we are taking it as an intrinsic feature of the moon 
because you never experience the moon without brightness. 
Whenever you experience the moon in the sky, the brightness 
is inseparable feature of the moon and therefore, it is intrinsic. 
Or in the शास्त्र when you define Sefol or आत्मनू as ज्ञाञमू, 
awarness is SIelor, then that झाजम्‌ is the intrinsic feature of 
ब्रह्मन्‌. Therefore, it becomes स्वरूप लक्षणम्‌. प्रकृष्टः प्रकाशः 
dog: is स्वरूप लक्षणम्‌ of moon, ज्ञागमू ब्रह्म is स्वरूप लक्षणम्‌ 
of ब्रह्मन्‌, Ad ब्रह्मन्‌ is स्वरूप लक्षणम्‌ of ब्रह्मन्‌, आनन्दमू 
ब्रह्मन्‌ ¡ऽ स्वरूप लक्षणम्‌ of ब्रह्मन्‌, because, सत्‌-चित्‌-आनन्द 
etc., are the intrinsic features. Therefore, what 15 स्वरूप 
लक्षणम्‌? What is the definition of स्वरूप लक्षणस्य लक्षणम्‌ 
किम्‌? We say, स्वरूपम्‌ सत्‌ व्यावर्तकम्‌ स्वरूप लक्षणमू. 
स्वरूप लक्षणमू is that intrinsic feature of an object, which 
reveals an object, it defines an object. 


What is the example of तटस्थ लक्षणमू? When you 
show a particular person's house, देवदत्त गूहम्‌. Somebody 
wants to know which is the house of Mr. देवदत्त. Becasue 
there are so many houses. You can define the house by taking 
the features of the house, that it is painted red or it has got two 
windows outside or it has got so many steps or it has two 
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storied. So, if you define the house in terms of its own 
intrinsic features it will become स्वरूप लक्षणम्‌. But suppose I 
find all the houses have got similar features then I see a crow 
is sitting on GGGd1’s house. We want work to be done. Then I 
say, काकवत्‌ AEA देवदत्त गूढम्‌. I have defined GAGA गृहम्‌ 
as the house on which a crow is seated, काकवत्‌ गूढम्‌ देवदत्त 
गूहम्‌. Now the crow is incidental feature of the house or 
intrinsic feature of the house? Suppose there is a परमागन्ठ 
शिष्यः, a बृहस्पति. Wherever crow is seated it is 891 देवदत्त 
गूहम्‌. Then what will happen? So many problems. When the 
crow goes away that house will no more be 6dGd1’s house. 
And not only that if the crow gets seated on the neighbor’s 
terrace, then what will happen? That will become ठेवदत्त*& 
गूहम्‌. So, like crow you also will shift. So therefore, I have 
made use of an incidental feature, temporary feature to define. 
Therefore, what is the definition of तटस्थ लक्षणमू? 
काठाचित्कम्‌ सत्‌ व्यावर्तकम्‌ तटस्थ लक्षणम्‌. कादाचित्कम्‌ 
means कदाचित्‌ भवति — once in a while it is there. The crow 
is काठाचित्कम्‌ of the house or the स्वरूपमू of the house? You 
know crow is कादाचित्क धर्मः. अनित्यम्‌ इत्यर्थः. So, 
काठाचित्कम्‌ Ad व्यावर्तकम्‌. व्यावर्तकम्‌ means that which 
specifies, that which pinpoints. And what are the examples? 
The worldly example is काकवतू गृहम्‌ देवठत्त गृहम्‌. And 
what is the शास्त्रिय example? What is the तटस्थ लक्षणमू of 
Jelo? We say, जगत्कारणम्‌ ब्रह्म, What is the defintion of 
ब्रह्मन्‌? ब्रह्मन्‌ is that which is the cause of the universe. So, 
you should know whether it is तटस्थ लक्षणमू or स्वरूप 
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लक्षणम्‌? To know that you should ask this question, “Whether 
the world is an intrinsic feature of S@fol or incidental feature 
of ब्रह्मनू?” What is our answer? We know that the world is 
only an incidental feature, सृष्टेः पूर्वम्‌ जगत्‌ नास्ति प्रलयस्य 
अनन्तरम्‌ जगत्‌ नास्ति ज्ञान अनन्तरमू, विदेडमुक्ति अनन्तरम्‌ 
सर्वदा नास्ति. For a विदेडमुक्त world 1s permanently not there. 
And therefore, world is only an incidental feature of ब्रह्मन. 
And therefore, it is तटस्थ लक्षणम्‌ of ब्रह्मनू. And this second 
स्म्‌ is presenting the तटस्थ लक्षणम्‌ of ब्रह्मन्‌. Therefore, we 
can say, ब्रह्म तटस्थ लक्षण सूत्रम्‌ द्वितीय सूत्र. 


Now I will come to the general meaning of the APIA, 
the whole यूत्रमू Word analysis I will do later. I will just give 
you the overall meaning of the HAA. What is the सूत्रम्‌? 
जन्माद्यस्य यत: || And this AAA is grammatically incomplete. 
Therefore, we have to supply two words to complete the 
PIH. Why can't व्यासाचार्य himself add those two words? 
Because APAA should be 


अत्पाक्षरमसन्दिग्धं सारवद्धिश्वतोमुखम्‌ | 
अस्तोभमनवद्यञ्च सूत्रं सूत्रविदो fag: || पराशरोपपुराणम्‌ १८- 
१३-१४ Il 


सूम्‌ by definition should be as small as possible. And 
therefore, whatever word can be revealed through implication 
व्यासावार्य will not write. Therefore, it is our job to supply that 
and in संस्कृत, it is called अध्याहारः. अध्याहारः means 
supplying the words required to complete the सूत्र 
grammatically. So, in all AM literature we will require heavy 


स्पष्ठब्रह्मलिङ्गश्रुतिसमन्वयः | 255 55 .— 


समन्वयाध्याय: 


अध्याहार:. Whether it is पाणिनि AA or whether it is साङ्ख्य 
सूत्र, योग सू, any MA literature will involve अध्याडार:, 
because he will not complete. But the context will help. Just 
like saying, give him some cup of coffee. And I say, give me 
also one. When I say, “Give me also one,” by अध्याहार: what 
do you know? One cup of coffee. Therefore, the context will 
help in अध्याडार:, therefore, there will be no vagueness in the 
AA. Now, here what is the अध्याहार:? “Aq ब्रह्म” two words 
we have to supply. Therefore, what is the final sentence? 
जन्माद्यस्य यत: dd ब्रह्म. In fact, you can supply one more 
word, भवति. But in संस्कृत, generally that भवति is not added. 
But to be very clear even भवति can be added. जन्माद्यस्य यत: 
dd ब्रह्म भवति. What is the meaning of this sentence? ब्रह्मन्‌ is 
that from which the origin etc., of the world takes place. In 
simple संस्कृत, सृष्ट्याठि कारणम्‌. जन्म means सृष्टि. 
सृष्ट्याठि कारणम्‌ ब्रह्म, And "etc" means what? स्थिति and 
लय. And therefore, the final definition is जगतू सूष्टि स्थिति 
लय कारणमू ब्रह्म, ब्रह्मन्‌ is that from which the origination, the 
existence and the resolution of this universe takes place. 
Details in the next class. 


ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ 35 शान्ति: शान्ति: शान्ति: ॥ हरि: 35. 
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I will first chant the सूत्रढ, you can repeat after me. 
अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 


We are now analyzing the second सूत्र. I am now doing 
a general analysis of the सूत्र. And I pointed out that this यूज 
gives ब्रह्मलक्षणम्‌. Or to be more specific, तटस्थ लक्षणम्‌ of 
ब्रह्मन्‌. And this ब्रह्मलक्षणम्‌ is given to establish the existence 
of ब्रह्मन्‌ according to the rule लक्षणपमाणाभ्यामू वस्तुसिद्धिः : 
Then I gave you the general meaning of this सूत्र. The यूज 
consists of three words — जन्माठि, अस्य and यतः. To 
complete the AM grammatically, we have to add two more 
words ततू ब्रह्म, भवति you can add or need not add also. The 
first word जन्माठि means जन्म etc. Etc” means स्थिति and 
लय. Therefore, the final meaning of जन्माठि is 
सृष्टिस्थितिलय, or to use शङ्कराचार्य’ S expression 
“जन्मस्थितिभङ्गं.” भङ्गम्‌ means लयः. So, the origin etc., 
which includes the existence and resolution. The word अस्य 
means of this. व्यासावार्य uses only a pronoun here. And from 
the context, we should understand अस्य as अस्य जगत: — of 
this universe, of this cosmos, of this world. And the word यत: 
means यसमात्‌ कारणात्‌ - from which cause Aq ब्रह्म that is 
ब्रह्मन्‌. Therefore, the final meaning of this सूत्र is ब्रह्मन्‌ is that 
cause from which cause the origin etc., of the universe takes 
place. To put in simple language, जगतू सृष्टिस्थितिलय 
PRUH ब्रह्म. This is the general meaning of the whole सू 
The word analysis we will be doing later. 
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Before going to the word analysis, I would like to 
discuss two more points in the general analysis itself. As I had 
said earlier, ब्रह्मञू is a न्याय ग्रन्थ, it is a textbook of logical 
analysis. Therefore, every सूत्रमू must present a logical 
statement, a ज्याय वाक्यमू, an अगुमान वाक्यम्‌. This सूत्र also 
must present a ज्याय वाक्यमू and अनुमान वाक्यम्‌. What is 
that ज्याय वाक्यम्‌ derived through the second सूत्र? It is this, 
ब्रह्म अस्ति लक्षणसत्त्वात्‌ धर्मवत्‌. ब्रह्मन्‌ is existence because 
there is लक्षणम्‌ for ब्रह्मन्‌ just like धर्म. यत्र यत्र लक्षण AAA 
तत्र तत्र वस्तुसिद्धिः, because लक्षणप्रमाणाभ्याम्‌ वस्तुसिद्धिः 
इति ज्यायेन यत्र यत्र लक्षण सत्त्वम्‌ तत्र तत्र वस्तुसिद्धिः, and 
therefore, ब्रह्म अस्ति लक्षणसत्त्वात्‌ घटवत्‌. Once we prove the 
existence of ब्रह्मन्‌ through लक्षणम्‌ and thereafterwards we 
can talk about enquiry into ब्रह्मलू. Because ब्रह्मविचार: 15 
impossible without ब्रह्मसिद्धि. So, the first सूत्र talks about 
ब्रह्मविचार:, the second सूत्र talks about ब्रह्मसिद्धि. ब्रह्मणः 
सिद्धत्वात्‌ ब्रह्मविचारः कर्तव्यः. This is the न्याय वाक्यम्‌. 


Now the next point I would like to discuss is the 
विषयवाक्यम्‌ of this सूत्र. I had pointed out before that ब्रह्मसूत्र 
is not an independent work of व्यासाचार्य, The योगसूत्राणि, 
न्यायसूत्राणि, वैशेषिकसूत्राणि are the product of the brain of an 
individual. Therefore, there are called पौरुषेय शास्त्राणि. 
Whereas ब्रह्मसूत्र 18 not a product of व्याय'$ brain, because it 
is an analysis of वेठ अन्त वाक्यानि. Therefore, no idea is 
व्यासावार्य's. He is only analyzing the उपनिषत्‌ dides. 
Therefore, when he writes any यूज, he must keep in mind 
some वेदान्त वाक्यम्‌ even though he doesn’t explicitly 
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mention the statement in his mind. And that’s why problem 
also occurs because from the AM we have to presume what 
श्रुति वाक्यम्‌ must be in व्यासावार्य's mind. And sometime 
different commentators get into differnet opinions also with 
reagrd to विषयवाक्यम्‌, But fortunately, for us शङ्कराचार्य 
gives the विषयवाक्यम्‌ wherever it is there. And for the second 
सूत्र, the श्रुति statement kept in mind is the statement occurring 
in the भृगुवल्ली, i.e., the third chapter of तैतिरीय and in the 
भृगुवल्ली the first मन्त्र. That वाक्यम्‌ is — 


यतो वा इमानि भूतानि जायन्ते | येन जातानि जीवन्ति | 
य॒त्प्रयन्त्यभिसंविशग्ति | तद्विजिज्ञासस्व | तद्ब्रह्मेति | ॥ 
तैत्तिरीयोपनिषत्‌ ३-१-१॥ 


This भृगुवल्ली वाक्यम्‌ is Tel तटस्थलक्षण वाक्यम्‌. यतो वा 
इमानि भूतानि जायन्ते means ब्रह्मन्‌ is सूष्टि कारणम्‌, येन 
जातानि जीवन्ति means ब्रह्मन्‌ is स्थिति कारणम्‌, 
यात्प्रयन्त्यभिसंविशल्ति means ब्रह्मन्‌ is लय कारणम्‌, तद्ब्रह्म 
means जगत्‌ सृष्टिस्थितिलय कारणम्‌ ब्रह्म. So thus, this is the 
विषयवाक्यम्‌ ०† the second सूत्र. With this I am concluding the 
general analysis of the 21 


Word Analysis 


Now I am going to the word analysis of this सूत्र. we 
will take up the first word, which is जन्मादि. This word itself 
is a compound word consisting of two words जन्म and आदि. 
In simple English, जन्म etc., or सृष्टि etc. And शङ्कराचार्य 
points out that the etc includes two more phenomena, viz., 
स्थिति and लय. And therefore, it is a बहुत्रीडि compound, 
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which indicates सृष्टिस्थितिलयमू, of course, of this universe. 
सृष्टिस्थितिलयम्‌ of this universe. 


Now one पूर्वपक्षि comes and gives another suggestion, 
why can’t you take this meaning? शङ्कराचार्य has interpreted 
जन्मादि as सृष्टिस्थितिलय, that means three phenomena with 
regard to the universe. Therefore, जन्माठि refers to जन्माठि 
AAA. According to शङ्कराचार्य’ s interpretation जन्मादि 
refers to जन्मादि AAA, i.e., three phenomena with regard to 
the creation or the universe. Now this udufàr says that there is 
another book known as निरुक्तम्‌, which is written by a great 
author called यास्क. यास्क मुनि प्रणीतम्‌ निरुक्तम्‌. In that 
निरुक्त work, यस्क points out that every object in the 
creation goes through six-fold phenomenon and he calls them 
षड्भाव विकारा:. भाव: means पदार्थः. विकार: means change or 
state. Therefore, पड़भाव विकारा: means six conditions or six 
states or six modifications or six phenomena. And after 
mentioning these six विकार, यास्क मुनि enumerates them. 
While enumerating, he starts with जन्म. He says, जायते, 
अस्ति, वर्धते, विपरिणमते, अपक्षीयते and विनश्यति, It appears 
as though you have heard these words somewhere, do you feel 
familiar with these things, these are the first lesson that we 
learnt in तत्त्ववोध:, while dealing with the स्थूलशरीरम्‌, we 
said 
षड्विकारवदेतत्स्थूलशरीरम्‌ | ॥ तत्त्वबोधः 3-१ II 


The only difference is in तत्त्वबोधः we started अस्ति, जायते 
but यास्क मुनि in his निरुक्त ग्रन्थ starts with जायते, अस्ति. 
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So, there the first one is जन्म. Therefore, form that निरुक्त we 
come to know that every object in the creation goes through 
जन्माठि षट्कम्‌. षट्कम्‌ means six changes or phenomenon. 
And therefore, the suggestion of udufàr is, in the सूत्र when 
व्यासाचार्य writes जन्माठि शङ्कराचार्य takes as जन्माठि 
AIA, so this पूर्वपक्षि suggests it should be interpreted as 
जन्माठि षट्कम्‌. Why do you take AAA? Why can’t you take 
षट्कमू? Therefore, ब्रह्मन्‌ is जन्माठि षट्क कारणम्‌ not 
जन्माठि त्रय कारणम्‌, This is the Udufér’s suggestion. I hope 
पूर्वपक्ष is clear. Otherwise सिद्धान्त will have no impact. 


Now, शङ्कराचार्य gives two answers for that. The first 
answer is this. यास्क निरुक्त ग्रन्थ, निरुक्तम्‌ means a sceince 
of etymology, which deals with derivation of वैदिक words. 
While studying मुण्डकोपनिषत्‌ I have discussed this word 
निरुक्तमू. Where does it come? 


तत्रापरा कऋन्वेदोयजुर्वेदः सामवेदोऽथर्ववेदः शिक्षा 
कल्पोव्याकरणं निरुक्तं छन्दोज्योतिषमिति | ॥ मुण्डकोपनिषत्‌ 
१-१-७॥ 


So, there we saw निरुक्तम्‌ means the science, the SIRAH of 
etymology or derivation of वैदिक words. And this book is 
written by यास्क मुनि There are many निरुक्त works, but the 
most famous is यास्क प्रणीतम्‌ निरुक्तम्‌. शङ्कराचार्य points 
out, after all यास्क is a human being. Therefore, निरुक्तम्‌ 
work is पौरुषेयम्‌ or अपौरुषेयम्‌? निरुक्त is a पौरुषेय ग्रन्थ. If 
he discussing the modification, जन्माठि षट्कम्‌ he can talk 
about only the objects within the creation. He cannot discuss 
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the creation of the whole universe because the human intellect 
does not have the access to study the जगत्कारणम्‌. यास्क 
cannot talk about the origin of आकाश, because he himself has 
come later than आकाश. He cannot talk about वायु उत्पत्ति, 
अग्नि उत्पत्ति. In short, he cannot talk about पञ्चभूत उत्पत्ति at 
all and therefore his discussion is confined to भौतिक प्रपञ्च. 
भौतिक प्रपञ्च means the object obtaining within the universe, 
like the human body, a tree, a wall, a building, a few things 
within the creation. Therefore, the जन्मादि षट्कम्‌ that he 
deals with or that he talks about deals with only भौतिक प्रपञ्च, 
objects within the creation. Whereas here we are discussing 
not about the भौतिक प्रपञ्च but we are taling about the whole 
cosmos, which includes not only भौतिक, but it also talks 
about भूत उत्पत्ति, why it talks about even ठेश काल उत्पत्ति. 
And therefore, since the context is समस्त UPd: and since 
यास्क deals with only a part of the universe; यास्क’s 
discussion is irrelevant here. So, since we are discussing the 
भूत भौतिक प्रपञ्च and since यास्क is discussing the भोतिक 
प्रपञ्च alone, यास्क*& statement is irrelevant in the discussion 
of जगत्कारणम्‌ ब्रह्म. And for that udufàr gives an answer. 


Why do you say UR’s work is पौरुषेय ग्रन्थ? Why 
cannot you say यारक”$ textbook is based on श्रुति प्रमाणमू, it 
is a स्मृति ग्रन्थ? If निरुक्त is taken as स्मृति 9Io9I then the 
advantage is even though it is पौरुषेयम्‌ but it gets the validity 
of अपौरुषेय ग्रन्थ, Why? Because, it is not his intellectual 
product but it is based 07 श्रुति प्रमाणम्‌. Like गीता. गीता is 
पौरुषेयम्‌ or अपौरुषेयम्‌? For that matter any स्मृति ग्रन्थ is 
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पौरुषेयम्‌ or अपौरुषेयम्‌, if you ask, we say all स्मृति ग्रन्थ 
are पौरुषेय Woes but enjoying अपौँरुषेय status because they 
are based on श्रुति प्रमाणम्‌, 

श्रुतेरिवार्थम्‌ र्मृतिरन्वगच्छथ्‌ ॥ रघुवंशम्‌ 2.2 ॥ 

So कालिदास makes a statement that स्मृति discusses the topic 
based on श्रुति and therefore, स्मृति also must be given as much 
अपौरुषेय status as श्रुति Therefore, पूर्वपक्षि says that the 
जन्माठि षट्कम्‌ that is discussed by यास्क can be taken as 
dealing with the entire cosmos. Because, even though he 
cannot independently discuss the entire cosmos, he might have 
discussed it based on श्रुति प्रमाणम्‌ and therefore, यास्क'ऽ 
वाक्यमू is relevant to us. I hope you are following. What was 
our statement? यारक”$ statement is dealing with the partial 
universe, because human intellect can deal with only partial 
universe. For that पूर्वपक्ष says, यास्क can deal with the total 
universe becasue he is not using his intellect, he is depending 
upon dG प्रमाणम्‌ and therefore, UIec’s statement is valid, 
therefore, why can’t you take that statement? And what is the 
advantage? If eII2cp's statement is taken, the meaning of the 
जन्माठि will be not जन्माठि त्रयम्‌ but जन्माठि षड्कम्‌, This 
is udufàr s contention. 

And for that शङ्कराचार्य gives the answer, “My dear, 
you say यास्क वाक्यम्‌ is relevant because it has got borrowed 
validity. So, you want me to depend upon यास्क वाक्यम्‌ 
becasue it has got borrowed validity, whereas I have 
commented upon this word depending on श्रुति वाक्यम्‌ itself, 
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which has got original intrinsic validity. So, 1 am commenting 
upon based on श्रुति वाक्यम्‌ which has got intrinsic validity but 
you are asking me to write the meaning based on the यास्क 
वाक्यम्‌ which has got borrowed validity. Tell me is it better to 
depend upon यास्क वाक्यम्‌, who himself is depending upon 
श्रुति वाक्यम्‌ or is it better to straightaway depend upon श्रुति 
वाक्यम्‌? You want to depend upon यास्क and यास्क is 
depending upon श्रुति, instead of that, why can’t you depend 
upon श्रुति वाक्यमू? And when you depend upon श्रुति, श्रुति 
talks about जन्माठि त्रयम्‌ only and श्रुति does not talk about 
जन्माठि षट्कम्‌. To show that he quotes from तैत्तिरीय — 


यतो वा इमानि भूतानि जायन्ते | येन जातानि जीवन्ति | 
यत्प्रयन्त्यभिसंविशन्ति | ॥ तैत्िरीयोपनिषत्‌ ३-१-१॥ 
where the उपनिषत्‌ talks about जन्मादि त्रयम्‌ — सूष्टि स्थिति 
लय only. What are they? 

a) य॒तो वा इमानि भूतानि जायन्ते | 

b) येन जातानि जीवन्ति | 

c) यत्प्रयन्त्यभिसंविशक्ति | 


Therefore, the answer is यास्क does deals with only 
भौतिक प्रपञ्च and we are dealing with भूत भौतिक प्रपञ्च and 
we deal with MT भौतिक प्रपञ्च we should go to श्रुति and श्रुति 
talks about जन्माठि AAA and therefore, जन्माठि must be 
taken as जन्मस्थितिभङ्गमू, Out of two answers, this is the 
first answer to the पूर्वपक्षि 
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The second answer is simple. व्यासाचार्य has written 
the entire ब्रह्मययूज़ for analyzing वेदान्त वाक्यम्‌s. That is the 
stated purpose of ब्रह्मसूत्र. The very stated purpose of ब्रह्मसूत्र 
is the analysis of ब्रह्मसूत्र, And that is SERPs have got 
another name वेदान्त सूत्राणि and it has got another name 
उत्तरमीमांसा सूत्राणि. Thus, the very name वेदान्त सूत्राणि, 
उत्तरमीमांसा सूत्राणि indicate the stated purpose that is the 
analyzing वेदान्त वाक्यम्‌s. And therefore, when व्यास uses 
the word जन्माठि you should give the meaning in keeping 
with वेदान्त वाक्यम्‌, you should not go to यास्क$5 निरुक्त 
ग्रन्थ 0 any other ग्रन्थ. So, then if it is the analysis of RPs 
statement, it will not be वेदान्त सूत्राणि, it will become निरुक्त 
सूत्राणि. And therefore also, we should give the meaning in 
keeping with वेदान्त वाक्यम्‌ and वेदान्त वाक्यम्‌ deals with 
जन्माठि AAA only and therefore, जत्माठि is equal to सूष्टि 
स्थिति भङ्गम्‌. Then what about the US विकार? We, 
certainly, are ready to include the VS विकार& also, but we will 
say the US विकार must be included in the three. Therefore, 
the primary meaning of जन्माठि is सृष्टिस्थितिलय and by 
implication, the meaning is WS विकारा:. The primary meaning 
is सृष्टिस्थितिलयम्‌ and by implication we include the other 
विकार also. विपरिणमते is there, अपक्षीयते is there, all these 
are included. So, with this the first पूर्वपक्षि is answered. 


Now comes the second पूर्वपक्षि. His argument is 
interesting. It 15 all for chastening the intellect. You say in 
वेदान्त and in your शास्त्र that the सूष्टि स्थिति and लय are a 
cyclic process. You do not accept a linear creation. That is a 
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creation beginning afresh and then a creation ending, you are 
not talking about a linear creation; which will create a lot of 
problems. The first problem is when did all this begin? If this 
सूष्टि is because of पूर्वकर्म, that पूर्वकर्म is because of its 
पूर्वकर्म and its पूर्वकर्म is because of its पूर्वकर्म, you will 
immediately ask the question how did the first कर्म come. And 
when they ask the question they have got triumphant attitude 
also, अद्वैति is going to be cornered now. So, with that 
triumphant attitude they ask the question, how did the first 
जीव come, first creation come. And how do we circumvent 
the problem? By pointing out that it is a cyclic process. जम्म 
to कर्म, कर्म to जन्म, thus सूष्टिस्थितिलय. And after TRIA, 
what? सूष्टि Again, what? स्थिति. Again, what? लयम्‌. And 
what is the प्रमाणम्‌ for that? In the गीता we have, 


अव्यक्तादव्यक्तय: सर्वाः प्रभवन्त्यहरागमे | 
रात्र्यागमे प्रलीयन्ते तत्रैवाव्यक्तसञ्ज्ञके ॥ गीता ८-१८ ॥ 


अव्यक्ताठीनि भूतानि व्यक्तमध्यानि भारत | 
अव्यक्तनिधनाज्येव तत्र का परिदेवना ॥ गीता २-२८ ॥ 


All these indicate that सृष्टिस्थितिलयम्‌ will be followed by 
again सृष्टिस्थितिलयम्‌, it is a cyclic process. So, this is the 
quotation of ours cited by पूर्तपक्षि' s. And having quoted our 
statement he says, if सृष्टिस्थितिलय is a cyclic process you 
cannot say which one is the beginning, because in a cycle you 
cannot talk about this is the beginning point, this is an end 
point you cannot say. Because the beginning point of the cycle 
is an end point also. So therefore, in cyclic process you cannot 
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talk about a beginning. This being so, the पूर्वपक्षि question is, 
how did व्यासाचार्य say जन्म आदि अस्य जगतः? 
Because, the word आदि, in संस्कृत, literally means beginning 
with. I gave you a secondary meaning “etc.” “Etc” is not the 
literal meaning. आदि means begin with. जन्म आदि यस्य aq 
जन्माठि. So, therefore, the translation should be “the three 
phenomena of the universe beginning with जन्म? is the 
statement. Now, udufàr s question is, how do you say, 
“Beginning with जन्म”, why can't you say “Beginning with 
स्थिति”, why can’t you say “Beginning with लय”? So, 
स्थित्याद्यम यतः, लयाद्यस्य य॒तः; why do we say जन्माद्यस्य 
यत:? 


शङ्कराचार्य gives two answers. One answer 15 this. 
Even though it is a cyclic process and therefore, even though 
we cannot talk about a beginning in these phenomena our 
comprehension generally goes in a particular order. In the 
events there is no order. But in our प्तिपति, in our 
understanding there is an order. How? If I have to talk about 
the destruction of something or death of something the topic 
of death presupposes the existence of that thing. Any object in 
the creation, if I have to talk about the लय, it presupposes the 
स्थिति, because the existing thing alone can have destruction 
or resolution and not a non-existing thing. And if I have to talk 
about existence of something that existence presupposes the 
origin of a thing. So, the understanding of लय presupposes the 
concept of स्थिति and the understanding of स्थिति 
presupposes the concept of सूष्टि or origin. That’s why even in 
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our common paralance also, once a child is born then we get 
the curiosity whether it is surviving or will die. It can die or it 
can exist. So, once the child is born you can talk about the 
existence of the child and once we talk about existence after 
sometime we can talk about the लय. And therefore, 
शङ्कराचार्य says, understanding presupposes or requires this 
logical sequence. What is the logical sequence? सृष्टि came, is 
there, and gone. स्वामिजि (ठयानन्द) nicely puts, “Born is 
gone.” ‘Born’ सृष्टि ‘is’ स्थिति ‘gone’ लय. Therefore, प्रतिपत्ति 
क्रम: has been presented by ठ्यासावार्य. The order of 
comprehension, understanding; व्यावहारीक दष्ट्या. This is the 
first answer. So, what is the conclusion? जन्म आदि only you 
should say and not स्थिति आदि or लय आदि. 


The second answer is this. He says, after all व्यासाचार्य 
is writing a सूत्र keeping a श्रुति वाक्यम्‌ in the mind. (We 
should never blame व्यासाचार्य for anything. Because his aim 
is analysis of वेदान्त or उपनिषत्‌ वाक्यम्‌.) When he is writing 
सूत्र he is keeping the श्रुति वाक्यम्‌. Even though there is no 
order in सृष्टिस्थितिलय, because, it is a cyclic process, श्रुति 
gives a particular order. Therefore, choice of the order is not 
व्यासावार्य's, therefore, don’t blame him; the choice of the 
order is श्रुतिः s. therefore, don’t fight with व्यास, if at all you 
want to fight, fight with the author of the श्रुति who is the 
author of the श्रुति? Either you say, no author or you say, God. 
So, interview God. And ask , Oh Lord! why did you say — 


यतो वा इमानि भूतानि जायन्ते | 
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Why can’t you start with — 
येन जातानि जीवन्ति | 


Or why can’t you start with — 
यत्प्रयन्त्यभिसंविशन्ति | 


श्रुति does not start like that. I am a humble , obedient follower 
of the श्रुति and श्रुति gives जन्माठि, जन्म as the beginning. 
Therefore, व्याजाचार्य says, जन्माठि अस्य यतः. And not only 
व्यासाचार्य, you will find anywhere the scriptures talk about 
the three phenomena, they maintain this order. If you go to 
भगवट्रीता - 

भवाप्ययौ हि भूतानां श्रुती विस्तरशो मया। 

त्वत्तः कमलपत्राक्ष माडात्म्यमपि चाव्ययम्‌ ॥ गीता ११-२॥ 

भव अपि अयो डि भूतानाम्‌. भवः means जन्म, अय: means लयः. 


In गीता also that is the order. And the भागवतम्‌ begins with a 
ध्यानश्लोक and in that ध्यानश्लोक — 


जन्माद्यस्य यतोऽन्वयादितरतश्चार्थेष्वभिज्ञः स्वराट्‌ तेने ब्रह्म हदा 
य आदिकवये मुह्यन्ति यत्सूरयः | तेजोवारिमृदां यथा विनिमयो 
यत्र त्रिसर्गोऽमृषा धाम्ना स्वेन सदा निरस्तकुडकं सत्यं परे 
धीमहि ॥ श्रीमद्भागवतम्‌ १-१-१॥ 

धर्मः प्रोज्झतकैतवोऽत्र परमो निर्मत्सराणां स॒तां ... ॥ 
श्रीमद्भागवतम्‌ १-१-२॥ 

etc. भागवतम्‌ deals with ब्रह्मन्‌ and धर्म, And what is ब्रह्मन्‌? 
जन्माद्यस्य यतः. And if you go to कम्ब रामायण — 
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[96060 ७॥ ॥)|$ 9 69॥7 HESI HISE ... ॥1 ॥ 

उलगम्‌ यावैयुम्‌ ताम्‌ उल आक्कतूम्‌ 

forci RAYA जीक्कलुम्‌ नीङ्गला ... ॥ कम्ब रामायणम्‌ १ II 
उल आक्कलूम्रू, गिलै पेउुत्तलुम्‌ and नीक्कलुम्‌, What is the 
order? उल MAPA - जन्म, A aqa - स्थिति, 
नीक्कलुम्‌ - लय. Therefore, all the श्रुति, स्मृति, पुराण and 
इतिहास ग्रन्थड talk about जन्म alone as the beginning. And 
therefore, जन्मादि alone is correct. So, with this the analysis 
of the word जन्मादि is over. 


Now we will come to the word अस्य. The word 3I2«T is 
a simple pronoun, which means ‘of this’. The 
सृष्टिस्थितिलयम्‌ of this. And व्यासाचार्य does not say what do 
you mean by this? Because a pronoun can stand for any noun. 
And since व्यामाचार्य has not specified a particular noun, we 
should include all nouns in the pronoun. And therefore, अस्य 
means सर्वस्य जगतः, समस्तस्य जगतः. And व्यासाचार्य has 
used the pronoun ‘this’ and not ‘that’. According to grammar, 
the pronoun ‘this’ is used for something which is available in 
front, if it is not accessible in front we would have used the 
pronoun ‘that’. And therefore, this indicates प्रत्यक्ष गोचरस्य. 


इदमस्तु सन्निकृष्टं समीपतरवर्ति चैतदो रूपम्‌ | 
अदसस्तु विप्रकृष्टं तदिति परोक्षे विजानीयात्‌ ॥ 


is the ruleregarding pronoun. तदिति परोक्षे विजानीयात्‌ 
whereas इठमस्तु सन्निकृष्टम्‌, इन्द्रिय सन्निकृष्टम्‌, प्रत्यक्ष 
गोचरम्‌ इत्यर्थः. तस्मात्‌ "प्रत्यक्षादियम्निधापितस्य धर्मिण 
SSAI निर्देशः” thus शङ्कराचार्य writes. Therefore, the final 
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meaning is अस्य means of 77५ प्रत्यक्ष प्रपञ्च. so, this षष्ठी, the 
sixth case of this should be connected with the previous word 
सृष्टिस्थितिलय, And therefore, combining these two words 
we get the meaning प्रत्यक्ष प्रफचस्य सृष्टिस्थितिलयाः. In 
English, “The origin etc., of this visible, objectifiable universe 
takes place because of which cause that cause is Se@fof.” With 
this, the meaning of the word *3I2XT' we have seen. 


Now, we have to go to the third word, ie. य॒तः. 
शङ्कराचार्य gives Ud: means यस्मात्‌ कारणात्‌ - 
from/because of which cause all these takes place. “All these’ 
means प्रत्यक्ष प्रपञ्च सृष्टि प्रत्यक्ष प्रपञ्च स्थिति प्रत्यक्ष प्रपञ्च 
लयश्च यसमात्‌ कारणात्‌ सम्भवति dg ब्रह्म So, Ud: means 
कारणातू Now, the question comes, “Which कारणमू the श्रुति 
is referring to?” Because, we know or we should know, that 
the कारणम्‌ is twofold — निमित्त कारणम्‌ and उपादान 
कारणमू, the intelligent cause and the material cause. Or to use 
स्वामिजि'$ expression, ‘the maker and the material’. The 
Maker is called निमित्तकारणमू, the Material is called 
उपादानकारणमू, both these are required for any कार्यम्‌ to take 
place. Directly we can come to one conclusion. That is, since 
व्यासाचार्य is talking about सूष्टिस्थितिलय कारणम्‌, we can 
say directly the word करणम्‌ refers to उपाठानकारणम्‌, I will 
explain it later. I am just making the staements. Since we are 
referring 10 सृष्टिस्थितिलय, the word कारणम्‌ must 
immedialtey refer to उपादानकारणमू, What is the reason? All 
these you know. I am not supposed to explain. But still I will 
just remind you. 
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You will find that निमित्तकारणम्‌ or the intelligent 
cause is responsible only for the origination or a creation ofa 
thing. The निमित्तकारणम्‌ is not responsible for the existence 
and resolution. कुलालः घट सृष्टिमात्र कारणम्‌ भवति, कुलालः 
घटस्य स्थिति कारणम्‌ न भवति. यदि कुलाल: घटस्य स्थिति 
कारणम्‌ अपि भवति afé किम्‌ सम्भवेत्‌? तर्डि घटेन सह 
कुलालस्यापि अपेक्षा भवति. कुलालम्‌ विना घटः ola तिष्ठेत्‌ 
díé एकैक घटेन सह कुलालः अपि आगच्छेत्‌. Therefore, if 
कुलालः, the potter is responsible for the existence pot also or 
the survival of the pot also, then for the pot to survive you will 
have to bring कलात:. How many materials you bring? 
Therefore, along with every material you will have to bring 
the maker also. Therefore, निमित्तकारणम्‌ is defined as सूष्टि 
मात्र कारणम्‌ whereas उपादानकारणमू, the material cause is 
defined as सृष्टिस्थितिलय कारणमू, And therefore, the 
primary meaning of Ud: is उपादाजकारणमू, Details in the 
next class. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः ॐ. 
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अथातो ब्रह्मजिज्ञासा II 
जन्माद्यस्य यत: ॥ 


Now we are doing the word analysis of the second HA. 
The second सूत्र consists of three words, जन्माठि अस्य यतः 
and we have to supply two words dg ब्रह्म, Of these five 
words, we have seen the first two words. जन्माठि means 
origin etc. ANd we saw the word ‘etc’ means here existence 
and resolution. Therefore, the final meaning of जन्माठि is 
सृष्टिस्थितिलया: . Or to use आवार्य's expression 
जन्मस्थितिभङ्गम्‌, Instead of using the word लय: आचार्य 
uses the word भङ्गम्‌, so that the gender will be in agreement. 
जन्माठि is नपुंसक लिङ्गम्‌ and शङ्कराचार्य wants to use a 
नपुंसक लिङ्ग. समाहार GoG समास. Therefore, he uses the 
word जन्मस्थितिभङ्गमू, Then we saw the word अस्य literally 
means of this and in this context, this refers to the entire 
universe प्रत्यक्ष प्रफचस्य. Or for the sake of Sod, 
convenience we have to reverse the order जन्माठि अस्य 
should be read as अस्य जन्माठि प्रत्यक्ष प्रफ्चस्य॒ 
सृष्टिस्थितिलया: . And then the third word is Ud:, that alone 
we are analyzing now. I pointed out the word यत: 
शङ्कराचार्य comments as यरमातू कारणाम्‌ — from which 
cause, and that is ब्रह्मन्‌. ब्रह्मन्‌ is that from which cause takes 
place the creation, the existence and the resolution of this 
प्रत्यक्ष प्रपञ्च. And when you say ब्रह्मन्‌ is कारणम्‌, naturally 
the question comes, is It निमित्तकारणम्‌ or उपादानकारणम्‌, 
which is refered to here? In the last class, I pointed out the 
difference between निमित्तकारणम्‌ or उपाठानकारणम्‌, the 
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difference between the Maker and the Material. What is the 
difference? सूष्टि मात्र कारणम्‌ निमित्तकारणम्‌. Of course, 
normally or generally, निमित्तकारणम्‌ is responsible for the 
creation but the maintainence and destruction निमित्तकारणम्‌ 
is not responsible for. The pot maker creates the pot but he is 
not responsible for its maintenance. Carpenter creates the desk 
but he is not responsible for its maintenance. And therefore, 
intelligent cause 1s defined as सृष्टि मात्र कारणम्‌. Whereas 
material cause is defined as सृष्टिस्थितिलय कारणम्‌. Because 
out of the material alone the product comes and because of the 
material alone the product exists and unto the material alone 
the product resolves. So therefore, उपाठानकारणम्‌ is defined 
as सृष्टिस्थितिलय कारणम्‌. Here, we are talking about, in this 
particular सूत्र, सूष्टि मात्रमू or सूष्टि स्थितिलयम्‌? The word 
जन्माठि refers to सूष्टि, स्थिति and लय and therefore, the 
word Ud: refers to सृष्टिस्थितिलय कारणम्‌. Therefore, 
primarily the word Ud: conveys the उपाठानकारणम्‌. So, 
यस्मात्‌ उपादान कारणात्‌ प्रत्यक्ष प्रपञ्चस्य सृष्टिस्थितिलया: 
संभवन्ति AG उपाठानकारणम्‌ ब्रह्म, So thus, the primary 
meaning of the word Ud: is उपाठानकारणम्‌. Then later on 
enquiry we find that the जगत्कारणमू is and has to be onlu 
one. The जग॒त्‌ cannot have two कारणमूड . In the case of 
worldly objects or products, we can afford to have a separate 
निमित्तकारणमू and a separate उपाठानकारणमू, like pot maker 
and clay, but we are talking about the cause of the entire 
universe, which includes even देश and काल, Therefore, we 
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are talking about a कारणमू, which is beyond even देशकाल 
and which is the creator of even देशकाल. 


मायाकल्पितदेशकालकलनावैचित्र्यचित्रीकृतम्‌ | ॥ श्री 
दक्षिणामूर्ति स्तोत्रम्‌ II 


So, if we are talking about that cause which beyond even 
देशकाल, that कारणम्‌ should be what? एकम्‌ एव अद्वितीयम्‌, 
It has to be one only. If it has to be one then we can say It 
should itself serve as SUIGIOIDIRUIG, since there is no second 
thing It should itself serve as निमित्तकारणम्‌ च. द्वितीयस्य 
अभावात्‌ न केवलम्‌ ब्रह्म उपाठानकारणम्‌ परन्तु ब्रह्मैव 
निमित्तकारणम्‌ अपि भवितुम्‌ अर्हति. So, therefore, the second 
meaning of the word यत: is निमित्त कारणज्च, The direct, 
primary meaning of the word यत: is उपादान कारणातू and 
since there is no seperate निमित्तकारणम्‌ we have to include 
निमित्त कारण्च. Therefore, the final meaning of the word 
यतः is अभिन्न निमित्त उपादान कारणात्‌. 


यथोर्णनाभिः सूजतेगृहृतेच ... ॥ मुण्डकोपनिषत्‌ १-१-७ ॥ 


Therefore, the final meaning of the word Ud: is “From which 
the material and the intelligent cause the world has 
सृष्टिस्थितिलयम्‌ that अभिन्ननिमित्तउपाठानकारणम्‌ is 
dao,” In संस्कृत, यस्मात्‌ अभिन्ननिमित्तउपाठाजकारणात्‌ 
अद्य प्रत्यक्षप्रपञ्चस्य सृष्टिस्थितिलया: संभवन्ति dg 
अभिन्ननिमित्तउपाठानकारणमू ब्रह्म. 


O.K. One more step. Now, in the definition S@fol is 
that from which the सृष्टिस्थितिलय takes place. In that 
definition the श्रुति uses the word — 
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यतो dr इमानि भूतानि जायन्ते | येन जातानि जीवन्ति | 
यत्प्रयन्त्यभिसंविशन्ति | तद्ब्रह्म ... | 


So that from which सूष्टि takes place, that from which स्थिति 
takes place, that because of which लय takes place, the 
उपनिषत्‌ uses the pronoun “that from which" but the उपनिषत्‌ 
does not say what that is. That is homework for भृगु. You 
should remember the context in which the defintion was 
given. भूगु, the son of वरुण, approached his father वरुण and 
asked for this teaching. वरुण did not want to give the 
complete teaching, he just says that ‘X’ from which 
सृष्टिस्थितिलयम्‌ takes place that is ब्रह्मनू. You find out what 
that *X" is. That means he gave only तटस्थ लक्षणमू, he did 
not give स्वरूप लक्षणम्‌. By using the word यत:, he gave only 
तटस्थ लक्षणम्‌ but what is that ‘X’ he didn't say. That was left 
for the शिष्य to enquire and find out. And भूगु was an 
intelligent शिष्य, like us (or unlike us; I don't know, you 
append it). And therefore, 


अन्नं ब्रह्मेति व्यजानात्‌ | 
then, 
प्राणे ब्रह्मेति व्यजानात्‌ | 


He is substituting that ‘X’. He says, whether अग्गमू can be 
सृष्टिस्थितिलय कारणम्‌, whether प्राण can be सृष्टिस्थितिलय 
कारणम्‌, whether मनसू can be, विज्ञान can be etc., he 
enquires. Where does this enquiry culminate? Finally, भृगु 
discovers 
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आजन्ठो ब्रह्मेति व्यजानात्‌ | आनन्दाध्येव खल्विमानि भूतानि 
जायन्ते | आनन्देन जातानि जीवन्ति | आनन्द 
प्रयन्त्यभिसंविशन्तीति | Aur भार्गवी वारुणी विद्या | परमे 
व्योम॒त्प्रतिष्ठिता | ॥ तैत्तिरीयोपनिषत्‌ ३-६-१ I 


Therefore, fianlly he discovers that ‘X’ factor, because of 
which सृष्टिस्थितिलय takes palce, that ‘X?’ is loog स्वरूपमू 
ब्रह्म. Therefore, the word यत: in this definition refers to what? 
आनन्द स्वरूप ब्रह्म, which is the स्वरूप लक्षणम्‌ of ब्रह्मन्‌. 
जगत्‌ कारणत्वम्‌ is the तटस्थ लक्षणम्‌ of ब्रह्मन्‌, आनन्द: is 
the स्वरूप लक्षणम्‌ ०ब्रह्मज्‌. 





विज्ञानमानन्ठं ब्रह्म ॥ बूहदारण्यकोपनिषत्‌ 3-9-2 Il 
बृहदारण्यक श्रुतेः. 
आजन्दो ब्रह्मेति व्यजानात्‌ | ॥ तैत्तिरीयोपनिषत्‌ ३-६-१ I 


इति तैत्तिरीय TIA And therefore, the word Ud: further 
means आनन्ठ स्वरूपम्‌. So now, we have seen three meanings 
for the word यत:. 





i) First we said, यत: refers to उपादानकारणमू. 
ii) Next we said, यत: refers to निमित्तकारणम्‌, 
iii) Now finally we are addding यत: means 3lloloo 
स्वरूपञ्च. 
So therefore, now  restudy the JA. RAA 
अभिन्ननिमित्तउपाठानकारणातू आनन्द स्वरूपात्‌ 


प्रत्यक्षप्रपञ्चस्य सृष्टिस्थितिलयाः संभवन्ति dg 
अभिन्ननिमित्तउपाठानकारणम्‌ आनन्द स्वरूपम्‌ ब्रह्म भवति. So 
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therefore, the word यत: refers to 
अभिन्ननिमित्तउपाठानकारणमू, which is तटस्थ लक्षणम्‌ and 
आनन्द स्वरूपम्‌, which is स्वरूप लक्षणम्‌. Thus, the word 
यत: reveals both तटस्थ लक्षणम्‌ and स्वरूप लक्षणम्‌ of ब्रह्मन्‌. 
But primarily it is तटस्थ लक्षणम्‌ and indirectly स्वरूप 
लक्षणम्‌ also. And therefore, this सूत्र is called ब्रह्मलक्षण 
सूत्रम्‌. Which लक्षण सूत्रम्‌? तटस्थस्वरूपद्धय लक्षण सूत्रम्‌ इति. 
With this, we conclude the analysis of the word यत:. 


Now there are two more words left, of course not 
written by व्यासाचार्य, we have supplied two more words dg 
ब्रह्म — that is A&I. And here शङ्कराचार्य adds one more 
feature of S@lol. We have already seen three features. 
उपादानकारणमू, निमित्तकारणम्‌ and आनन्द स्वरूपम्‌. Now, 
शङ्कराचार्य arrives at one more feature. What is that? It 1s 
based on this idea that once we know the intelligent cause then 
the amount of intelligence can be inferred from the nature of 
the product. The more greater the product is the more 
intelligent must be the creator. That’s why in the scientific and 
technological fields also, when better and better instruments 
are created we appreciate the intelligence of the creator. From 
seeing the nature of the children, generally, people talk out, 
“Whose child is this?” And similarly, from the nature of 
Fs, whether you like or not, they will ask, “Who is his/her 
गुरु?” Therefore, this is a general thing as the product is so 
must be the producer or his intelligence. Now, शङ्कराचार्य 
says, if you see the nature of the world and its greatness, its 
wonders, its विभूति then you can definitely conclude that ईश्वर 
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is सर्वज्ञः and सर्वशक्तिमान्‌. ईश्वर means ब्रह्मन्‌. That ब्रह्मम्‌, 
the जगत्कारणम्‌ is सर्वज्ञ: and सर्वशक्तिमान्‌. Incidentally 
remember, when ब्रह्मनू is seen as the कारणम्‌ he gets the 
name $?d2: and therefore, we are in this context 
indiscriminately using the word ब्रह्मन्‌ and $°d2, because the 
discussion is कारणत्वमू. To establish the सर्वज्ञत्वम्‌ and 
सर्वैश्वरत्वम्‌, शङ्कराचार्य talks about the glory of this universe 
by giving four adjectives in his commentary. It is a very 
beautiful statement he makes there. 

अस्य जगतो नामरूपाभ्यां व्याकृतस्य अनेककर्तृभोक्तृयंयुक्तस्य 
प्रतिजियतदेशकालनिमित्तक्रियाफलाभ्रयस्यमनसाप्यचिन्त्यरच 
नारूपस्य जन्मस्थितिभङ्गं यतः सरर्वज्ञात्सर्वशक्तेः 
कारणाद्भवति, तद्ब्रह्मेति वाक्यशेषः | 


So, what type of universe it is? नामरूपाभ्यां व्याकृतस्य - it's 
a well-designed universe. Which means it cannot be an 
accidental one. You cannot explain it away as a simple 
evolution, which accidentally took place. Natural selection of 
species, Darwinism and all don’t place here. If you have to 
design a simple cloth so much intelligence is required, how 
can you say it is accidental? As somebody said, that suppose 
you take the best works of Shakespeare and you show that; 
nobody, in this generation, has seen Shakespeare. Then 
somebody says, this work was not created by anyone. It just 
came by itself. Then how did it come? In a huge printing 
press, there was a big bang explosion. Then what happened? 
All the letters of alphabets got thrown out in the explosion. 
And they all have to fall. And when the letters all fell, 
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accidentally it got arranged and that is this work. When you 
will not be able to accept this with regard to an ordinary work 
of a human being, how can you say the whole cosmos and its 
laws and all of them accidentally evolved? Therefore, 
नामरूपाभ्यां व्याकृतस्य, its a well-designed universe, 
therefore, it should have a चेतन कर्ता, an intelligent being is 
required we come to know. Then he uses the second adjective, 
अनेककर्तृभोक्तृअंयुक्तस्य — this universe consists of countless 
oflds who are कर्ताऽ and APIs. From this शङ्कराचार्य 
indicates that the oflds themselves fall within the creation as a 
product and therefore the producer must be a non-ofld. Since, 
जीव comes within the product, the creator must be a non-ofld 
and therefore, जीव भिन्नत्वम्‌ is indicated. So, there is an 
intelligent creator and that intelligent creator is different from 
जीव&, because जीव falls within the created thing. And not 
only He is जीव भिन्‍ल:, He must be omniscient, because 
प्रतिनियतदेशकालनिमित्तक्रियाफलाश्रयस्य - we find there is 
any accidence in the creation, every event is an incident 
caused by specific time, specific place and specific reason. 
And that is why the world is not a chaos but it is a cosmos. 
Because every event depends upon what? प्रतिनियत, 
प्रतिनियत means specific; specific देश, specific काल and 
specific निमित्त - reason is there. So, what we say accident is 
actually an incident for which we do not know the reason. 
What we call an accident is not at all an accident, it is an 
incident for which we do not know the reason. And therefore, 
if you take countless number of जीवs, every जीव is going 
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through a series of experiences and every experience is caused 
by what? देशकालनिमित्त, My second experience is based on 
देशकालनिमित्त, third experience देशकालनिमित्त, so thus, 
every जीव has countless experiences and there are countless 
जीवs going through countless experiences. Imagine the 
amount of knowledge required to run this mortal show in 
keeping with ठेशकालनिमित्त. Can an ordinary computer do 
that? It requires infinite intelligence, सर्वज्ञत्वम्‌ And not only 
that, we find, there are certain events, which are common to 
many oflds that भगवानू has to design that event in such a way 
that one and the same event should give पुण्य फलमू to certain 
people and the same event should give पाप फलमू to another 
जीव. Therefore, I give the example of our class itself. Suppose 
at the end of the class, somebody says it was a thrilling 
experience, it was wonderful, I liked it, I enjoyed from 
beginning to end, you are exhausting your पुण्य. But suppose 
somebody has come as a freind of a student. (sometimes what 
students does is, if some guests come to their house they think 
it is not a courtesy to leave them alone in the house, so they 
bring them also to the class) And therefore, imagine, a person 
who doesn't know anything of गीता, उपनिषत्‌, तत्त्वबोध and 
as a friend he comes and sits in front also {had he be sitting 
behind, he could have get up and go silently} but he sits at the 
front and for one hour it is पापफलक्षय:. You can save yourself 
next time but this time you have to go through it. And another 
person said, one lady has come from some other country, just 


wanted to come to me and then got trapped in the class. It was 
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some उपनिषत्‌ class and it was so dry and she slept. She was 
very open, she did not try to secretly sleep and all, she nicely 
slept. Then at the end she said, “स्वामिजि, I have not enjoyed 
sleep like this in any other place. I have to take the tablet to 
sleep, now without tablet I enjoyed the sleep.” Remember 
sleep also is because of some पुण्य. At least some पाप 
प्रतिबन्ध is not there. Anyway, class event remaining the 
same, भगवान manages in such a way that some people पुण्यमू 
and some people पापम्‌ are exhausted. Similarly, imagine in 
one family a handicapped child is born and he has got 
wonderful rich parents, loving parents who take care of the 
child very well. Now, the event remaining the same for the 
parents it may be a painful thing because they have to take 
care of the child, he is not alright. They are exhausting one 
type of कर्म, but at the same time as per as the child is 
concerned, even though it is handicapped, there also there is 
some पुण्यम्‌ to get wonderful parents. Therefore, is 1 पुण्यम्‌ or 
पापम्‌? From one standpoint पुण्यम्‌ it is पुण्यम्‌ and from 
another standpoint पापमू it is. And within the पुण्यम्‌ also there 
is gradation. One student enjoys solo and another student says, 
it was wonderful. Therefore, even in that पुण्यमू one unit of 
पुण्यम्‌, 


ते ये शतं मनुष्यगन्धर्वाणामानन्ठाः | ... d ये शतं 
देवगन्धर्वाणामानन्ठाः | ॥ तैत्तिरीयोपनिषत्‌ २-२-१॥ 

etc, as we say. So, what a design? Every event is designed 
according to the कर्मफलम्‌ of not one जीत, not two oflds but 
countless number of oflds. And remember we are taking into 
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account human beings only, Lord has to take into account 
even the mosquito. If mosquito is biting you it may your पापमू 
to exhaustion but rememeber it is mosquito’s पुण्यमू, it has got 
the प्रारब्ध to survive on your blood! So therefore, 
प्रतिनियतदेशकालनिमित्तक्रियाफलाश्रयस्य means it is a 
masterly creation, which can be done by only सर्वज्ञः. So, first 
adjective through there is चेतनकर्ता, second adjective through 
that it is जीवभिळ्न:, third adjective through that it is सर्वज्ञः. 
Then the आचार्य uses the fourth adjective. 
मनसाप्यचिन्त्यरचनारूपस्य, that is a scientist can know how 
the brain functions, but he cannot create a brain. Therefore, 
even if we know the functioning of many things in the 
creation we have only the knowledge of it but we don’t have 
the power to create one. And that is why when certain organs 
are damaged we only know it doesn’t function but we are not 
able to reproduce a pancreas, reproduce a liver, reproduce a 
heart. And therefore, not only the Lord has the omniscience, 
the Lord has omnipotent also to implement the knowledge. 
Science and technology as they call it, He has got enough 
power to produce such a creation, which is for us is 
inconceivable. Such things भगवान creates. There are ants we 
can see and we can destroy, but to produce an ant we don’t 
have power. When I read in the newspaper for the first time 
test-tube baby, then I thought, my god, the scientists have 
become god. I was a school student at that time, I have seen in 
the chemistry laboratory and all they put silver nitrate, sodium 
chloride and all those things when you do precipitate comes. 
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Therefore, I thought when the test-tube baby I read I thought 
they will take various laboratory chemicals and mix them all 
and the precipitate is Mr. जारायणस्वामि. Then later they write 
in small letters, test-tube baby is written in big letters, then 
they say you have to take some male and female, the egg and 
sperm, and then this lab. That who created? You cannot 
create. Similarly, they talked about producing rain. I thought it 
is another laboratory thing they will add so many chemicals 
and then rain will come. Then they write in small letters 
“when there are clouds.” I am not belittling scientific 
achievement, certainly we have to admire the science, 
therefore, in the context were the science has to be admired I 
will admire. But now the present context is not the admiration 
of the science, the present context is talking about the 
limitation of science. When there are clouds, and that too 
what, not any clouds but rain bearing clouds then they put this 
costly Silver Iodide, solid Carbon Dioxide (dry ice) or even 
finely powdered Sodium Chloride and then it will get 
condensed and instead of pouring into the ocean it will pour 
here. Therefore, many things, which are inconceivable 
भगवान्‌ implements and therefore, who is भगवानू? सर्वज्ञः 
सर्वशक्तिमान्‌ ईश्वरः. तस्मात्‌ ब्रह्म यर्वज्ञात्सर्वशक्तेः 
सर्वकारणत्वात्‌ व्यतिरिकेण घटवत्‌, कुलालवत्‌. So, ब्रह्म is 
सर्वज्ञम्‌ सर्वशक्ति, why? सर्वकारणत्वात्‌ व्यतिरिकेण कुलालवत्‌. 
So, this alone स्वामिजि nicely says, घटस्य कर्ता घटज्ञः, पटस्य 
कर्ता पटज्ञः, सर्वस्य कर्ता सर्वज्ञः सर्वशक्ति च. Now, what is the 
fourth feature? सर्वज्ञः सर्वशक्तिमान्‌. This is the final meaning 
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of the सूत्र. यस्मात्‌ अभिन्ननिमित्तउपाठानकारणात्‌ आनन्द 
स्वरूपात्‌ सर्वज्ञात्सर्वशक्तेः प्रफचस्य सृष्टिस्थितिलयाः 
संभवन्ति Ag ब्रह्म. With this शङ्कराचार्य concludes his 
commentary on the second सूत्र. Then after the conclusion, he 
enters into another discussion by introducing a पूर्वपक्ष, who 15 
from नैयायिक पूर्वपक्षः . Since this discussion is important and 
useful, I thought I will discuss that also. Ok, now let us go 
back to what we have seen already. In the first सूत्र it was said, 
we have to do ब्रह्मन्‌ enquiry. Then, we said that ब्रह्मलू can be 
enquired into only if you establish that there is something 
called ब्रह्मन. And to establish ब्रह्मन्‌ we said 
लक्षणप्रमाणाभ्याम्‌ वस्तुसिद्धिः . Something is established only 
when you give it लक्षणम्‌, definition and also प्रमाणम्‌, the 
means of knowing that. All these things I have said before, so 
I won’t repeat them again. My assumption is that every time 
you are coming to the class, you are coming after revising the 
previous portion. If you are not doing that the benefit that you 
will get will be far less; I don’t say no benefit, but the benefit 
will be far less. If you revise you can enjoy every statement 
every moment. I had said लक्षणप्रमाणाभ्याम्‌ वस्तुसिद्धिः. Then 
I said, the second सूत्र gives ब्रह्म लक्षणम्‌ and the third AA 
presents ब्रह्मप्रमाणमू, the means of knowing. In the third 24 it 
is said, the प्रमाणम्‌ for ब्रह्मन्‌ or प्रमाणम्‌ for जगत्कारणमू is 
शास्त्रम्‌, शास्त्रयोनित्त्वातू, शास्त्रप्रमाणकत्त्वात्‌ ब्रह्मणः. This is 
what we have said — the second Aa is लक्षणम्‌ for 
जगत्कारणम्‌ ब्रह्म and the third सूत्र is प्रमाणम्‌. 
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Now, नैयायिक is giving a suggestion, which we are 
going to refute. What is his suggestion? He says why can't we 
take the second सूत्र itself as a प्रमाणम्‌ for ब्रह्मनू also. What do 
we say? The second HA is only लक्षणमू, it does not deal with 
प्रमाणम्‌, Now, the नैयायिक says, the second सूअर gives the 
प्रमाणम्‌ for ब्रह्मन्‌ also. He explains that further. What is his 
explanation? He says the second सूत्र defines ब्रह्मलू or ईश्वर as 
जगत्कारणम्‌. Then what जगत्‌ or the world? It is very simple. 
If GIRA is राम'$ father, शाम is G9I29I's son. You don't 
require a PhD for that. Anybody can say. If ब्रह्मनू or ईथ्तर is 
the कारणम्‌ of the world, then the world is कार्यम्‌ of ब्रह्मन. 
जगत्‌ कार्यम्‌ ईश्वर: कारणम्‌. Now, नैयायिक says, since ईश्वर 
(instead of ब्रह्मजू I am using the word $°d2:, because 
नैयायिक replaces the word ज्मन्‌ by ईश्वर, therefore, 
hereafterwards I will be using the word ईश्वर: in the place of 
ब्रह्मन) is the कारणम्‌, world is कार्यम्‌ The invisible ईश्वर can 
be inferred from the visible world. Like what? An invisible 
father, who is in America, can be inferred from the visible 
solid son, who is in front of me. Invisible root can be inferred 
from the visible tree. Invisible fire can be inferred from the 
visible smoke. Similarly, invisible कारण ईश्वर: can be 
inferred from the visible कार्य UPT. Therefore, what is 
प्रमाणम्‌ for ईश्वर? He says, अगुमानमू is the प्रमाणम्‌ for ईश्वर, 
This अनुमानम्‌ is popularly known in तर्कशास्त्र as 
कार्यलिड्गक अगुमागमू — the inference of कारणम्‌ from 
कार्यम्‌. Therefore, his conclusion is SIRAH is not required for 
proving ईश्वर, logic itself can prove ईश्वर, So, put in practical 
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language, the final idea is ईश्वर can be established through 
reasoning. This is the contention of Alafia. And that 
reasoning is called कार्यलिड्गक अलुमाळमू. And what are we 
going to do? We are going to say, No. ईश्वर cannot be 
established through pure logic without the help of IRAHA. 
ईश्वर is proved through IRAH only. So thus, there is a 
radical difference between Ts and Vedantins. तार्किकड 
say with regard to ईश्वर logic is the primary means of 
knowledge, शास्त्रमू may talk about ईश्वर may not talk about 
ईश्वर; शास्त्र is secondary, तर्क is primary. Whereas Vedantin 
is going to establish that with regard to इश्वर IRAH is 
primary, तर्क or अलुमानमू is secondary. This is the 
discussion, the details of which we will se in the next class. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्तिः शान्ति: ॥ हरि: 35. 
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We will chant the two यूत्रड, 
अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यतः |l 


After commenting upon all the words of the second 
सूज, शङ्कराचार्य discusses two general points, which are very 
important. So, we will discuss those points now. I had said in 
the introduction that ब्रह्मन्‌ is established through लक्षणम्‌ and 
प्रमाणम्‌, because of the general rule लक्षणप्रमाणाभ्याम्‌ 
वस्तुसिद्धिः. Anything is established only if it is specified 
through a definition and only if it is revealed through a 
प्रमाणम्‌. Without a specifing definition and without a 
revealing प्रमाणमू a thing cannot be established. Therefore, if 
ब्रह्मविचार has to be done we should first establish ब्रह्मन्‌ 
through a proper लक्षणम्‌ and प्रमाणम्‌. And I had said that the 
second सूत्र presents the लक्षणमू and the third सूत्र presents the 
प्रमाणम्‌. And the ब्रह्मलक्षणम्‌ as presented by the second AA 
is जगत्कारणम्‌ ब्रह्म and the ब्रह्मप्रमाणम्‌ as presented by the 
third AA is शास्त्रम्‌ ब्रह्मप्रमाणमू. So thus, जगत्कारणम्‌ is 
ब्रह्मलक्षणम्‌, revealed in the second सूत्र and ARAH is 
ब्रहमणमाणम्‌, revealed in the third सूत्र. Now, keeping this 
background we have to study this discussion. 


Now शङ्कराचार्य introduces a पूर्वपक्ष raised by the 
नैयायिक, न्याय philosopher. In his commentary on the second 
pi a पूर्वपक्ष is by नैयायिक. What does he asks? You are 
taking the second सूत्र as ब्रह्मलक्षणम्‌, why can’t you take the 
second सूत्र itself as ब्रह्मप्रमाणम्‌ also. Because he says, you 
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define ब्रह्मन्‌/ ईश्वर as जगत्कारणम्‌, (नैयायिक does not use 
the word S@fol, in the place of ब्रह्मन्‌ he uses the word ईश्वर, 
Therefore, during his discussion, we should take S@fol and 
$°d2 as synanymous, because we say eol is जगत्कारणम्‌, 
नैयायिक says, ईश्वर is जगत्कारणमू, the words are different 
but both are जगत्कारणमू.) Now, he argues if ईश्वर is defined 
as जगत्कारणम्‌ and if the world is ईथ्तर'5 कार्यम्‌, a product 
you can easily know ईश्वर through inference. That inference 
alone is famous in the न्यायशास्त्र as कार्यलिड्गक अगुमानमू 
What is कार्यलिड्गक अनुमानमू? The inference of PRIA 
from the कार्यम्‌ is called कार्यलिङ्गक अनुमानम्‌. Foe 
example, whenever I see a person even though 1 don’t see that 
person’s parents I know that he/she has parents. The existence 
of parents is known through inference alone, I have not seen 
the parents. In the same way, I see the product called universe 
and if there is a product there must be a producer whose 
existence I can infer from the product. And therefore, 1 come 
to know the जगत्कारणमू ब्रह्म, otherwise called ईश्वर through 
the method of inference. And therefore, ब्रह्मसिद्धौ, for 
establishing ब्रह्मलू, can serve as प्रमाणम्‌, शास्त्रम्‌ is not 
required. This is the नैयायिक’s argument. ईश्वर can be 
established through अलुमानमू, through reasoning, you don't 
require SIRAH to prove ईश्वर. 


शङ्कराचार्य says it is not 50. Not so means what? The 
second सूत्र does not provide अनुमानम्‌ प्रमाणम्‌ for ब्रह्मसिद्धि 
or ईश्वरसिद्धि शङ्कराचार्य gives a simple reason for that. The 
sub-commentators go on and give further reasons. So, first I 
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will give you simple reason given by शङ्कराचार्य, later we 
will go to the sub-commentators’ further explanation. It is an 
interesting topic. What is the simple reason? If the second सूत्र 
is providing अनुमान प्रमाणम्‌ for ब्रह्मन्‌ or ईश्वर, these 
ब्रह्मयूत्रड cannot be called वेदान्तयूत्र5 at all. I will explain 
further. See, व्यामाचार्य does not propound a philosophy by 
using his reasoning power. All the other दार्शनमूड have 
propounded a philosophy by using the reasoning power. The 
six जाश्‍्तिक दार्शन5 are अनुमानम्‌ based. साङ्ख्य is 
अगुमानमू based, योग is अगुमानमू based, न्याय is अगुमानमू 
based, वैशेषिक is अगुमानमू based. So, all the other systems of 
philosophy are primarily based on तर्क, that is why 
शङ्कराचार्य calls them as तार्किक systems. Even the 
साङ्ख्य, योग etc., they accpet the श्रुतिप्रमाणम्‌ only as 
subservient to, as a secondary भाणम्‌ to logic. The नास्तिक& 
do not accept शास्त्र प्रमाणम्‌, whereas साङ्ख्य, योग, न्याय, 
वैशेषिक5 accept but they give वेद only a step-motherly 
treatment. And the uniquieness of slel2DIs is what? 
व्यासाचार्य does not establish a philosophy through reasoning. 
Then what is his aim? He is using reasoning only to derive a 
philosophy from the ds. He is using reasoning not to 
propound a philosophy but he is using reasoning to understand 
the वैदिक teaching and to derive a cogent, systematic 
philosophy out of the वेदान्त or उपनिषत्‌. And threfore, every 
सूत्र has got a वेदान्त वाक्यम्‌ for analysis. Therefore, if you 
say the second सूत्र is providing अगुमान प्रमाणम्‌ to 
establishing ब्रह्मन्‌ or ईश्वर then the importance will go to 
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अगुमानमू and it will not be a शास्त्र based system. So, we are 
defeating the very intention of व्यासाचार्य, Therefore, 
शङ्कराचार्य uses a beautiful line, a famous quotation often 
used he gives here, वेदान्तवाक्यकुसुमग्रथनार्थत्वात्सूज्राणाम्‌. 
He says every APAIA is providing an अगुमानमू all right but 
this अनुमानम्‌ is not an independent Sold old, this अनुमानम्‌ 
is used only to bring out the Vedantic teaching in a cogent 
form. It is like a thread used to make a garland out of the 
flowers of वेदान्तवाक्यम्‌, The whole अजुमानमू्‌ or तर्क 15 like 
a thread. It does not have any independent use. Nobody wears 
the thread on the head by itself. Thread is worn on the head 
because of what? The thread is used to strung the flowers and 
to make a garland. Here the garland is वेदान्त दार्शनम्‌ and the 
flowers are वेदान्त वाक्य5. And तर्क is only hiding behind the 
flowers just to keep them in an orderly form. तर्क is only the 
invisible thread, secondary thread, subservient factor to keep 
the flowers of वेदान्त वाक्यमूड in place and therefore, no सूत्र 
provides अनुमानम्‌ as the main thing. Therefore, the second 
AA is not an independent अगुमागमू, the second सूत्र is only to 
analyze वेठान्त वाक्यमू5. What is the वेदान्त वाक्यम्‌? 


यतो वा इमानि भूतानि जायन्ते | येन जातानि जीवन्ति | 
यत्प्रयन्त्यभिसंविशन्ति | ॥ तैत्तिरीयोपनिषत्‌ ३-१-१॥ 


That वाक्य has been brought out through the second सूत्र and 
ब्रह्मलक्षणम्‌ is given. Therefore, second सूत्र is only लक्षण यूज 
and not प्रमाण सूत्र. This is the simplest answer that the 
शङ्कराचार्य gives. Now, the sub-commentators go further and 


bring out some more important ideas, that also we will 
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discuss. Now, what does the नैयायिक say? He says, the 
second सूत्र provides अनुमानम्‌ as प्रमाणम्‌ for establishing 
ईश्वर, From this it is very clear that the जैयायिक5 believe that 
$?q3 can be logically established. And Vedantins are dead 
against नैयायिक in this aspect. And Vedantins argue that 
ईश्वर cannot be established through logic. Then what? ईश्वर 
can be established or revealed through IRAH alone. ईश्वर, 
which is revealed through शास्त्रमू, can be assimilated through 
logic. Therefore, logic serves as a funnel for the ईश्वर, which 
is coming form the शास्त्र bottle. The IA bottle is having a 
liquid called ईश्वर and put that liquid ईश्वर in the small 
contianer called our mind we are using a funnel called logic, 
but the funnel cannot give the liquid ईश्वर, Funnel can be used 
only for recieveing what शास्त्र gives. And therefore, when 
नैयायिक logically establishes ईथ्तर the Vedantins proves that 
their logic is defective. So therefore, what is our job now? The 
sub-commentator what is he going to do? The लैयायिक is 
going to establish ईश्वर logically and what is the Vedantin 
going to do? He is going to join the नास्तिक people and he is 
going to say that your logic is wrong logic and therefore, you 
cannot establish ईश्वर through logic. And when you see the 
Vedantins argument it will appear as though Vedantin is a 
नास्तिक. Because, now what is going to be the discussion? 
नास्तिक will say, ईश्वर is logically proved; Vedantin will say, 
your logic is wrong, therefore, ईश्वर is not proved logically. 
But we will ultimately say, we are not लास्तिकड, we only 
argue that ईश्वर is revealed through शास्त्रमू alone. And we 
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accept ईथ्वर revealed by the IRAH and we use logic also to 
assimilate शास्त्र revealed ईश्वर, but we don't use logic to 
establish ईश्वर independently. So, can we now see a little bit 
that aspect? We have to see two things now; a lot of work for 
the intellect. 


a) First we have to see how नैयायिक establishes ईश्वर 
logically. 


b) Thereafterwards we have to point out defects in their 
logic. 


That is our job now. नैयायिक is going to establish logically. 


a) नैयायिक arrives at ईश्वर through three अनुमानम्‌, 
logical statements. All should be clean अलुमानमू. I will 
present first the अजुमानम्‌s and later I will explain 
them. 

i) Firstly, जगत्‌ सकर्तृकम्‌ कार्यत्वात्‌ घटवत्‌. This is 
अगुमानमू number 1. In fact, he doesn’t use the word जगतू for 
technical reasons. He uses another word but it is difficult to 
pronounce and write therefore, I didn’t tell that, he says 

भित्यङ्कुरठिकं सकर्तृकं कार्यत्वाद्धटवत्‌ इत्यनुमानस्यैव 

प्रमाणत्वात्‌ | ॥ तर्क॑सङ्ग्रड दीपिका २-८ II 

भ्षित्यङ्कुराठिकम्‌. क्षिति means भूमि अङ्कुर: means 

sprouts of plants etc. He uses this for some technical reason, 
so I am simplifying, I am compromising a little bit, and 
instead I am using the word जगत्‌. जगत्‌ सकर्तृकम्‌ कार्यत्वात्‌ 
घटवत्‌. This is the first अजुमानम्‌. What is the significance of 
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this अगुमानमू? He says that the world must have a creator. 
Why? Because, it is a product, it is an effect, it has a created 
thing, कार्यत्वात्‌. He gives an example, like a pot. So, for this 
अगुमानमू he uses a व्याप्ति , because no inference is possible 
without a व्याप्रि, a generalization. What is his व्याप्ति? यद्यद्‌ 
कार्यम्‌ तत्तत्‌ ADAPA - whatever is a product must have a 
creator. And the world 1s also a कार्यम्‌ and therefore, world 
also must have a कर्ता. So, this is the first अनुमानम्‌. Through 
the first अलुमानमू, what is the first step he has arrived at? The 
first step is, there is a creator. 


ii) Then he gives the second अजुमानमू. जगत्‌ कर्ता ईश्वर: 
जीव भिन्नत्वे सति चेतनत्वात्‌ व्यतिरेकेण कुलालवत्‌. What 
does he tries to say here? In the first अजुमानम्‌ he had said, 
there must be a creator. Now, in the second अजुमानम्‌ he says, 
the creator must be ईथ्तर alone. What is the logic he gives? 
Because, I know there is a creator and I also know that no जीव 
has created this world. I cannot say the creator is any one of 
the oflds locally available. Beacuse I know he cannot create 
the earth, he cannot create the Sun, he has not created the 
moon. So, I know that there is a creator, who 15 other than the 
जीव. Not only he is other than जीव but he is an intelligent 
being also, because creator. So therefore, "there is a creator" is 
the first step, and the second step is "creator is some 
intelligent being" other than the जीव. So, we have now the 
creator, the world and the जीव. Now, I am asking you the 
question, “what is the intelligent being other than जीव?” You 
have to answer one of these three — जीव, जगतू and ईश्वर, 
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Only ईश्वर, जगतू is other than जीव but is not intelligent 
being. ईश्वर is other than जीव. And therefore, there is a creator 
and creator must be an intelligent being and He is not the जीव 
also, therefore, पारिशेषन्यायेन इश्वरः. Therefore, the second 
अनुमानम्‌ is what? जगत्कर्ता ईश्वर: जीव भिन्नत्वे सति 
चेतनत्वात्‌ व्यतिरेकेण कुलालवत्‌, unlike a pot maker. I cannot 
give you ‘like’ example, because, there is only one $°d2:. So, 
when i don’t have an example for $°d2:, I will give an unlike 
example - unlike a pot maker. So, this is the second अगुमागम्‌, 
What is the व्याप्ति जि that? यत्‌ जीव भिन्नत्वे सति चेतनम्‌ तत्‌ 
$°d2: — whatever is Conscious being other than जीव that must 
be ईश्वरः. This is the second अनुमानमू, So now, in the first 
step he established there is a creator and in the second step he 
established that creator is ईश्वर. 


iii) Then he gives one more reasoning, the third step. What 
is that third अनुमानम्‌? ईश्वर सर्वज्ञ: सर्वकर्तृत्वातू व्यतिरेकेण 
कुलालवत्‌. That ईश्वर has to be omniscient. Why? Because He 
is an omnicreator, the creator of everything; unlike a pot 
maker, who is only अल्पः. Unlike an 3ICUSI: कुलालः. So, 
this is the third अनुमानम्‌. What is the व्याप्ति , here? यत्र 
सर्वकर्तृत्वम्‌ तत्र सर्वज्ञत्वम्‌ अपि भवति यो यत्‌ कर्ता स: तत्‌ ज्ञः 
इति व्याप्ते: So, this is the third inference. Through these three 
inferences, नैयायिक logically establishes not only ईश्वर but 
सर्वज्ञ ईश्वर: also. And therefore, we don’t require वेद and all 
for $RG. And generally, we will be happy with 
नैयायिक5 because the present day scientists don't accept 
शास्त्र प्रमाणम्‌ and they always want to establish everything 
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logically. The sceintists don’t want to accept IRAHA, to 
accept शास्त्रमू means you are superstitious. That is what thier 
view is. And we say ईश्वर is established through शास्त्रम्‌. 
Modern people are rationalists, you know. Therefore, 
naturally नैयायिक seems 10 be a superior person, because he 
claims to establish ईश्वर logically, without requireing belief in 
ARAH. And therefore, the modern day scientists will be more 
happy with the मैयायिकs because, he claims to establish 
things through reasoning. Rational people means what? Don’t 
say who depend upon ration! The ration card holders are 
rational people!! Rational means reasonable, the one who uses 


reason. 


Now we want to negate this view. We say all the three 
अलुमाळमूड are defective. It is sufficient even if we prove one 
of them is defective, because all of the steps. If one step we 
break नैयायिक is in trouble. We say all the three steps are 
faulty. You can get away with reasoning by talking to 
irrational people, but not with Vedantin, he is more rational 
than नैयायिक. Ok, let us see how. 


What is the first अनुमानम्‌? जगत्‌ ADAPA कार्यत्वात्‌ 
घटवत्‌. The world has a creator, because it is a product like a 
pot. For that you are using a ठ्या्ति . What is the व्याप्ति? REGI 
कार्यम्‌ तत्तत्‌ सकर्तृकम्‌ - whatever is a product there must be 
a creator. What is the example quoted? The pot. So, pot is a 
product, there is a creator. The hall is a product, there is a 
creator. Clock is a product, there 15 a creator. World is a 
product, therefore, there is a creator. Now we say, in अलुमान 
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you require a व्याप्ति and the most important thing to note is 
this व्याप्ति is gathered from प्रत्यक्ष, This व्याप्ति ज्ञागमू is 
gained through प्रत्यक्षप्रमाणमू. So, this is the most important 
principle of अनुमानम्‌. अनुमानम्‌ requires व्याप्ति SMAA, 
व्याप्ति ज्ञागमू is gathered by UISA alone, not by another 
अगुमानम्‌ for it will lead to infinite regress problem. 
Therefore, the rule is what? व्याप्ति ज्ञालमू has to be 
neccessarily gathered by प्रत्यक्षम्‌ alone, niether by अनुमानम्‌ 
nor by शास्त्रमू, Because already you have rejected IRAHA. 
So, no more शास्त्रम्‌ is available for you. Because you say 
केवल तर्केण ईश्वरसिद्धि:, तस्मात्‌ शास्त्र सहायम त्वया न 
अपेक्षणीयम्‌. Therefore, व्याप्ति you have to prove through 
प्रत्यक्ष alone. Like what? In the example, the mountain has got 
fire because there is smoke. And what is the व्याप्ति ज्ञागमू 
there? Wherever there is smoke, there is fire. How did you 
know that? By observation I arrived at the व्याप्ति . And 
similarly, by observation you want to arrive at 16 व्याप्ति and 
what is that व्याप्ति ? Wherever there is a product, there is a 
creator. This व्याप्ति you are arriving at by observation. And 
you should remember, a व्याप्ति arrived at by observation is 
acceptable only when it holds good in all the cases. व्यभिचार 
should not be there, exception should not be there. If there is 
an exception what will happen? The व्याप्रि ७111 collapse. I will 
give you an example. What is the Calf in the example? 
Wherever there is smoke, there is fire. We accept this व्यापि 
why? Because there is no exception to that. Isn’t it. Wherever 
there is smoke, there is fire. But suppose a person another 
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व्यापि - wherever there is fire, there is smoke. Because he 
found in the पाकशाला or यागशाला, there was fire and there 
was also smoke. From this experience suppose I make a व्याप्ति 
— wherever there is fire, there will be smoke. Will you accept 
this व्याप्ति ? You don't accept this व्याप्ति , why? Because, 
there are exceptions, proved by what? Our own प्रत्यक्ष. 
Therefore, what are the points to be remembered now? 


> व्याप्ति has to be proved by perception. 


> The ठि proved by perception should not have any 
exception. These two points you should remember. 


Now Vedantin argues. You say whatever is a product 
has got a creator, because you see when the hall is made there 
is a creator. When there is a clock there is a creator, proved 
through perception. Now, Vedantin says, only in the case of 
artificial product you are able to prove a creator through 
perception whereas in the case of any natural product, like a 
tree in the Amazonian jungle, where no human being has 
gone; is it a product or not? It is a product. And in that product 
can you prove a creator through perception? You cannot 
prove a creator through perception in the case of natural 
product. And therefore, wherever there is a product there is a 
creator, that Calf is not perceptually proved, because, what is 
the exception? व्यभिचार: कुत्र? In all the natural products 
there is a व्यभिचार, This is the first defect in the first 
अनुमानम्‌ - व्याप्ति असिद्धिः. 
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Now let us come to the second अजुमानम्‌. What is the 
second अनुमानम्‌? जगत्‌ कर्ता ईश्वरः, Why? चेतनजीव 
भिन्नत्वे मति चेतनत्वात्‌. There is a conscious being other 
than जीवः. व्यतिरेकेण कुलालवत्‌. In this what is the व्याप्ति he 
is assuming? So, wherever a conscious being is involved other 
than जीव: that conscious being must be ईश्वर, this is the व्याप्ति 
ज्ञानमू here. यत्र यत्र जीवभिन्नत्वे सति चेतनत्वम्‌ तत्र तत्र 
ईश्वरत्वम्‌ Now, that means what? In your व्याप्ति Sold, you 
are talking about a conscious being other than जीव. What is 
the rule I have said? व्याप्ति SIIoId] must be gathered by 
perception alone, how can you talk about a conscious being 
other than जीव: with the use of perception because through 
perception we can never cannot about a conscious being other 
than जीवः. Because perception only talks about one type of 
conscious being i.e., the oflds alone are proved any other 
conscious being other than जीव is not perpetually proved. 
Therefore, that cannot be used in the व्याप्ति ज्ञागमू. If you have 
already proved that there is an ईश्वर and this world was not 
created by जीव and so ईश्वर alone has created this world. 
Suppose, here there are two people sitting. And there is a cup 
of coffee. And then when I turn to other side the coffee 
disappears. And I know that one of these two does not drink 
coffee. Now, I can say, there are two conscious beings, 
drinkers, and then the coffee has disappeaered and one has not 
drunk and therefore, the other must be. I can prove because I 
know there are two conscious beings here perpetually. 
Similarly, ईश्वर is a conscious being proved through 
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perception. जीव is a conscious being proved through 
perception. And I know that जगतू has got a creator and जीव 
is not the creator. Therefore, पारिशेषन्यायातू ईथ्तर:. Here I 
cannot use that पारिशेषन्याय because, a conscious being other 
than जीव: is not at all perpetually proved to apply 
पारिशेषन्याय. And therefore, the second अलुमानमू also is 
goofy, it is a goofed AAAA. 


Then he uses the third अनुमानम्‌. What is that? इश्वरः 
सर्वज्ञः, Why? सर्वकर्तृत्वात्‌, व्यतिरेकेण कुलालवत्‌. ईश्वर is 
omniscient because, He is the creator of everything. Now, to 
negate this argument we should know some axioms that 
लैयायिक has assumed, only then we can show the fallacy. 
नैयायिक says that every knowledge is born out of mind. ag 
Mold dg मनोजन्यम्‌. Thus, he has created an axiom. 
Because, he depends upon perception and inference heavily 
and perpetually we see wherever there is mind there is 
knowledge. This he has said in one place. And then he has 
made another statement somewhere, thoughtlessly, because 
when he makes this statement he forgot the earlier one. That is 
why if IRAJ is not there you will find that every system of 
philosophy will have wonderful statements when it is taken in 
an isolated manner. Even science. You will see it is wonderful 
when it is taken in one segment. But all logically derived 
systems will have a very big problem because when you try to 
tie all the statements together and try to make it consistent it 
will have problem. Even modern science will be full of fallacy 
if you try to tie up the matter, the Consciousness, the mind, the 
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creation, the law, you will have problem. Science is wonderful 
because it doesn’t want to analyze Consciousness. 
Consciousness is allergic to science. So therefore, each system 
of science is trying to take away the Consciousness from its 
system and they are trying to give it other systems, you take 
care of it. Similarly, Consciousness whether it comes under 
neurology, whether it comes under quantum science, whether 
it comes under psychology, nobody is sure. Psychologists are 
not able to explain therefore, they try to give it on to 
neurologists. Neurologists are not able to explain therefore, 
they try to give it on to Quantum. So, one Indian scientist has 
come up with a book called “The self-aware universe” by 
Amit Goswami, great Quantum physicist, who is deriving idea 
from the शास्त्र and he is trying to show how all the systems of 
science are not able to explain Consciousness. Therefore, their 
systems are wonderful if you keep aside life or Consciousness. 
Therefore, all the दर्शनमूड have problems when it comes to 
ज्ञानमू. So, नैयायिक also has made two statements (1) one 
statement is knowledge is born out of mind. (2) And another 
statement he has made is ईश्वर doesn’t have mind. ईश्वर: 
अशरीरः. Now, the problem is how can ईश्वर be सर्वज्ञः, for he 
has taken away the mind from $9d2 because he found wherver 
mind is there HAR comes. So, to make ईश्वर an असंसारि he 
took away His mind. By taking away the mind he cannot fit 
the झाजम्‌. Therefore, ईश्वर: सर्वज्ञः you cannot say because 
ईश्वर: cannot have ज्ञानम्‌ at all, ज्ञानस्य मनोजन्यत्वात्‌ 
ईश्वरस्य अमनस्कत्वात्‌. Therefore, the third अगुमानमू also is 
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wrong. Therefore, how do you establish ईश्वर? Through 
शास्त्रिक अनुमानम्‌. 


३ पूर्णमद: पूर्णमिदम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ 35 शान्ति: शान्ति: शान्ति: ॥ हरि: 35. 
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जन्माद्यस्य यत: ॥ 


After analyzing the second सूत्र, शङ्कराचार्य in his 
commentary discusses two important points, of which we are 
discussing the first one, which is based on a suggestion of 
नैयायिक or न्याय philosopher. The suggestion of नैयायिक is 
that the second सूत्र should be taken as प्रमाण सूत्रमू also, not 
only लक्षण AAA. As a प्रमाणम्‌ for ब्रह्म अस्तित्वम्‌, Or in his 
language ईतर अस्तित्वम्‌, Therefore, his contention is that 
ईश्वर can be proved through logic. And through three different 
अगुमानमूई he arrives at सर्वज्ञ ईश्वरः. 


In वेदान्त, we refute this contention of नैयायिक and 
point out that अजुमानम्‌ or logic cannot prove ईश्वर, So, if at 
all we use logic to prove ईश्वर, our logic is blessed by शास्त्रम्‌, 
श्रुति सम्मत aca ईश्वरसिद्धिः न तु केवल achat, न तु शुष्क 
dca ईश्वरसिद्धिः, is Vedantin’s contention. Whereas 
नैयायिक contents that ईश्वर can be established without the 
support of शास्त्रमू, And therefore, Vedantin negated his 
अगुमानमू which we saw in the last class. The first अजुमानमू 
was जगत्‌ सकर्तृकम्‌ कार्यत्वात्‌ घटवत्‌. And the व्याप्ति he 
used was यद्यठ्‌ कार्यम्‌ तत्तत्‌ ADAPA, Then the second 
अनुमानम्‌ he used was जगत्‌ कर्ता ईश्वर: जीव भिन्नत्वे सति 
चेतनत्वात्‌ व्यतिरेकेण कुलालवत्‌. And the व्याप्ति that he 
assumed was यत्र यत्र जीव भिन्नत्वे सति चेतनत्वमू तत्र्‌ तत्र 
ईश्वरत्वम्‌. The first two अलुमानमूड are called कार्यलिड्गक 
अनुमानम्‌. Then the third अनुमानम्‌ he gave ईश्वर सर्वज्ञः 
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सर्वकर्तृत्वात्‌ व्यतिरेकेण कुलालवत्‌. And the व्यापि that he 
assumed was यो ad कर्ता सः «d SE, the one who creates 
something he is the knower of that something. Therefore, the 
creator of all must be the knower of all. And Vedantin pointed 
out that in the first अनुमानम्‌, the व्याधि is defective because, 
you assume that all products have got creator, which is not 
true because all artificial products have got creator, for natural 
products creator is not perpetually proved. So, therefore 
creator of natural product is not perpetually proved and व्याप्ति 
has to be always proved through perception. In second 
अगुमानमू also the defect is in the व्याप्ति, because you assume 
that whoever is a conscious being other than जीव; wherever a 
conscious being is involved other than जीव It must be ईश्वर. 
Wherever a job is done by a conscious being other than जीव 
then that conscious being must be ईश्वर, The earth is created 
by a conscious being, which is other than जीव, therefore, It 
must be ईश्वर. So, in this what is the mistake? You are 
assuming that there is a conscious being other than जीव and a 
conscious being other than जीव is not perpetually proved, 
therefore, the व्याप्रि 15 defective. And the third अनुमानम्‌ is 
ईश्वर is omniscient, because he is omnicreator, creator of all. 
Because the creator of something must be the knower of 
something. In this third अनुमागमू, which is called 
लक्षणलिङ्गक अनुमानम्‌, the defect is स्व अभ्युपगम्‌ विरोधः - 
contradicting his own philosophy. His own means whose 
own? नैयायिक is contradicting his own philosophy when he 
says ईथ्तर is omniscient. What is the contradiction? I 
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discussed this at the end of the last class. He had got two 
axioms, which are mutually contradictory. The first axiom, the 
basic assumption is that any knowledge is born out of mind — 
Ug ज्ञानम्‌ AG मनोजन्यमू्‌. This is one of the axioms, the basic 
assumption. The second axiom or basic assumption is that 
ईभ्तरः अशरीरः, ईश्वर is without body-mind-complex. 
Therefore, ईश्वर is mindless. Because, if you say bodiless then 
we have to include mindless as mind is also part of the 
शरीरम्‌. You may say in Vedantic language as सू$मशरीरम्‌, 
So, the first axiom is knowledge is born out of mind and the 
second axiom is ईश्वर has no mind, therefore, combining these 
two together what will be the conclusion? ईथ्तर has no mind 
and mind alone is the creator of knowledge and therefore, 
ईश्वर cannot be even अल्पज्ञः. सर्वज्ञत्वम्‌ we will see later. 
$°d2 cannot be even 3ICUSI: like a जीवः. He will enjoy a 
worse status than a जीव and you are trying to give him a 
higher status. All these problems because you want to 
establish ईश्वर without the शास्त्रम्‌. If शास्त्रम्‌ is available we 
can establish everything. And therefore, the defect is स्व 
अभ्युपगम्‌ विरोध: — contradicting one's own axioms. And 
$°d2’s omniscience contradicts that knowledge is born out of 
mind. So thus, in the first two अगुमानमू$ व्याप्तिदोष, in the 
third अनुमानम्‌ स्व अभ्युपगम्‌ विरोधदोष and therefore, all the 
three अजुमानमूड are defective and therefore, we say that ईश्वर 
cannot be established by अनुमानम्‌. An $°d2 established by 
purely अगुमानमू alone can be negated by अनुमानम्‌. This is 
the job done by the sub-commentators. शङ्कराचार्य did not 
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enter into this. “Sub-commentators means who?” somebody 
asked. For शङ्करभाष्यम्‌ there are many commentaries; I told 
you in the introduction. शङ्करभाष्यम्‌ has got many sub- 
commentaries. One famous sub-commentary is रत्नप्रभा 
attributed to one गोविन्दानन्ठ सरस्वती. It is not commentary 
to ब्रह्मसूत्रमू, it is commentary to the शङ्करभाष्यम्‌. So, the 
full name is 'भाष्यरत्नप्रभाव्याख्या". But in shortened form, it 
is called रत्नप्रभा. And this 2coIU8II has a sub-commentary. 
There I a beautiful sub-commentary on the first four सूत्र only 
called चतुस्यूत्रिरत्नप्रभाव्याख्यानम्‌. It is written by पूर्णानन्द 
सरस्वती and therefore, it is called पूर्णानन्दीया. And it is in 
this पूर्णानन्ठीया all these points 1 said, 1 give you my source 
of my information, they are available, of course, in a brief 
form in the पूर्णानन्दीयाव्याख्यानम्‌, What does he do you 
know, very interesting. He refutes the ईश्वर, which is logically 
established by नैयायिक. And why does he refute? To prove 
that ईशूवर cannot be logically established, this पूर्णानन्ठीया 
refutes the logically established ईश्वर, So then, he feels very 
bad, how can we refute ईश्वर? It is नास्तिकवाद and therefore, 
at the end of the refutation he writes a मङ्गलभ्लोक and 
invokes the grace of his इष्टठेवता, Lord कृष्ण, Therefore, 
कृष्णाय मङ्गलम्‌, “Oh! Lord, don't mistake me, I don't want 
to refute you really, I refuted नैयायिक only to establish that 
pure logic will not work.” 

सर्वज्ञं कारणं खादेः कृष्णाख्यं श्रुतिसम्मतम्‌ | 

वन्देहमीश्वर गोपिचित्तपञमधुव्रतम्‌ ॥ 
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With that मङ्गलभ्लोक, he concludes the नैयायिक 
condemnation. This is one significant point that we find in the 
भाष्यम्‌, 

Then one more significant point शङ्कराचार्य mentions 
in his MIAA. What is that? We say that logic cannot reveal or 


prove ब्रह्मन. And we told the defects of logic and we also 
show the श्रुतिप्रमाण itself, 


नैषा तर्केण मतिरापनेया | ॥ कठोपनिषत्‌ १-२-९॥ 


The उपनिषत्‌ itself tells us never go to logic when you are 
enquiring into the Truth. Once the topic of God comes, once 
the topic of Truth comes never rely upon तर्क. When this is 
said we might get into a misunderstanding. What is this 
misunderstanding? That तर्क is totally useless we may 
conclude. Because, we have been talking about the defects of 
तर्क. So, when we see this discussion we may conclude that 
तर्क is totally unnecessary and therefore, शङ्कराचार्य says it 
is not so, तर्क is very important in वेदान्त. So, don't go to the 
other extreme of total rejection of तर्क; Ad is very important. 
That is why श्रुति itself says, श्रोतव्यः मन्तव्यः 
निदिध्यासितव्यः. The word मन्तव्यः indicates AD is 
important for understanding वेदान्त, In fact, the very ब्रह्मसूत्र 
is called ज्यायप्रस्थानम्‌, the whole ब्रह्मसूत्र is a logical 
analysis of उपनिषतूड. And therefore, we do not say that तर्क 
should be totally rejected, we do not say that तर्क should be 
totally accepted; so neither total rejection nor total 
dependence. Then what are we suppose to do? Use तर्क as a 
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subservient means in understanding वेदान्त. I gave you the 
example in the last class - use A@ as a funnel for pouring 
Vedantic teaching. Because our brain is too narrow therefore, 
we require a funnel. Therefore, श्रुतिसम्मत तर्कः अभ्युपगतः - 
a logic which is blessed by श्रुति alone is accpeted. If you 
remember our तैत्तिरीय study, once upon a time, we studied 
तैत्तिरीयोपनिषत्‌. There we studied ब्रह्मानन्ठवल्ली, where a 
portion comes with regard to the students doubt regarding the 
existence of ब्रह्मलू - 

असन्नेव स भवति | असद्ब्रह्मेति वेठ चेत्‌ | अस्ति ब्रह्मेति चेद्वेद | 
सन्तमेनं ततो विठुरिति | ॥ तैत्तिरीयोपनिषत्‌ २-६-१ I 

In that context, we said the student raises three questions, of 
those three questions the first question was ब्रह्म अस्ति वा न 
वा? I am assuming that all of you have attended or studied. 
That's why I said ब्रह्मसूत्र will be very beneficial if we have 
gone through the उपनिषतूड. So, while answering the question 
of the student, what is the question? Whether त्रन्‌ exists or 
not? The teacher gave six or seven reasons ब्रह्म अस्ति 
निमित्तकारणत्वातू, ब्रह्म अस्ति उपादानकारणत्वातू, ब्रह्म 
अस्ति जगद्रृपेणवर्तमानत्वातू, ब्रह्म अस्ति 
जीवरूपेणवर्तमानत्वातू, ब्रह्म अस्ति रसप्रसिद्धे:, ब्रह्म अस्ति 
सुकृतप्रसिद्धे: etc. So, there we were giving six or seven 
reasons and we should remember all those logical reasons 
mentioned in तैतिरीय are not independent reasons establishing 
ब्रह्मनू, all those reasons are शास्त्र based reasons. And 
therefore, there are two types of Ads, what are they? 
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i श्रुतिसम्मत तर्क: 

ii) केवल तर्क: 
वेदान्त accepts the first one, तार्किक accepts the second one. 
And therefore, we criticize तार्किक. In साधन पञ्चकम्‌ 
शङ्कराचार्य writes — 
वाक्यार्थश्च विचार्यतां श्रुतिशिरः पक्षः समाश्रीयतां 
दुस्तर्कत्सुविरम्यतां श्रुतिमतस्तर्कोऽनुसन्धीयताम्‌ | ॥साधन 
पञ्चकम्‌ ३॥ 


दुस्तर्क means independent तर्क without the support of श्रुति 
शङ्कराचार्य says never do that. Then, what should you do? 
श्रुतिमतस्तर्कोऽनुसन्धीयताम्‌. And therefore, Ad is 


important. 


Why is तर्क important in वेदान्त? शङ्कराचार्य gives 
the reason, which is very important to be noted because some 
of the misconceptions are removed through this discussion. 
Here शङ्कराचार्य makes a comparison between the कर्मकाण्ड 
and ज्ञानकाण्ड, While discussing the role तर्क or logic, 
शङ्कराचार्य compares or contrasts the कर्मकाण्डम्‌ and 
ज्ञाजकाण्डम्‌, शङ्कराचार्य points out that in कर्मकाण्डम्‌ तर्क 
is not very important, it has got a limited role alone. Because 
in कर्मकाण्ड the procedures of doing are important. We 
should have sufficient knowledge of how to perform the ritual. 
Therefore, much reasoning is not involved because you should 
know whether ghee must be used, milk must be used, milk 
should be used before ghee or ghee must be used before milk, 
for this minimum तर्क for knowing the procedure alone is 
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required. Because, in कर्मकाण्ड knowledge does not produce 
result, after knowledge performance is important and after 
performance, in fact you need not even know the mechanism 
of the ritual just like to learn driving you need not be a 
mechanic of the car - how the clutch works, how the break 
works, how an ignition works - I need have that knowledge, I 
will only know what should be pressed when, what should be 
operated when, that much knowledge is sufficient, then I have 
to keep doing the result will happen. Therefore, शङ्कराचार्य 
says, in कर्मकाण्ड knowing has got only an indirect role and 
doing alone has got a direct role, because the benefit is a 
product to be accomplished in time. Therefore, learn and keep 
on doing, one day the benefit will come to you. Therefore, in 
शङ्कराचार्य'ऽ language, कर्मकाण्डस्य साध्यविषयत्वात्‌ 
कर्मप्रधानम्‌ ज्ञानम्‌ तु अप्रधानम्‌ एव, it’s place is only an 
indirect role. कर्मकाण्डस्य साध्यविषयत्वात्‌ - it deals with 
something to be produced in future and therefore, doing is 
important and knowing’s place is only an indirect role. And 
similarly, suppose मोक्ष is something to be produced in future 
then like कर्मकाण्ड, what should you learn? You learn the 
procedure of meditation. Many people think that only. The 
study of वेदान्त gives you the procedure of getting मोक्ष. Isn't 
it the misconception of many people. By the study of वेदान्त I 
know the procedure and after the study, what should I do? I 
have to practice. Like science and technology, Vedantic study 
is a science and thereafterwards I have to follow that 
procedure and one day मोक्ष will be produced. शङ्कराचार्य 
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says, here alone we commit a mistake. वेदान्त does not deal 
with a future event to be created or processed. So, we are not 
learning any procedure through वेदान्त, we are not learning 
any technique through वेदान्त, we are not learning any method 
of meditation through वेदान्त, no procedure we are learning, 
no technique we are learning, no method we are learning, we 
don’t want to implement anything after Vedantic study. Then 
what is वेदान्त dealing with? It is dealing with a fact of मोक्ष, 
which is an accomplished fact. We are not learning any 
technique to produce मोक्ष, any method to produce मोक्ष, any 
procedure to cause an event of मोक्ष to happen. So, no 
technique, no produce, no event, no creation. That मोक्ष 
happens to be an accomplished fact, which you have to 


understand. 


So, the whole Vedantic साधन is only a process of 
understanding, there is nothing to implement in वेदान्त. The 
whole process is a process of understanding, there is nothing 
to implement after understanding. When does implementation 
come? When you want to produce something then you have to 
act then you have to learn the procedure, implement the 
procedure accomplice the future end. So, suppose somebody 
says, प्राणायाम for Asthma निवृत्ति. श्वासरोग निवृत्यर्थम्‌ 
प्राणायाम कर्तव्य, so it is said, suppose. Now, you go through 
a course of seven days, ten days, one month. Through the 
course what do you do? Learn the technique of प्राणायाम. 
Does the learning produce the result? No, because the result 15 
an event, a benefit in future to be accompliced through the 
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implementation of a particular process. Therefore, after seven 
says, we have to regularly get up in the morning and practice 
प्राणायाम, which is implementation. Because the goal is what? 
साध्यविषय. So, whenever the goal is साध्य knowledge must 
be followed by what? Implementation. And implementation is 
more important than knowledge itself or at least as important 
as knowledge. शङ्कराचार्य says, in वेदान्त we are not 
learning a technique to be implemented for the 
accomplishment of मोक्ष. Why? Because मोक्ष is not to be 
accomplished but मोक्ष is already an accomplished fact. of तु 
साध्य: परन्तु [3rg:. Therefore, with the understanding the end 
is accompliced, there is nothing to be implemented later. You 
don't say I know now that I am S@fol, now I am wondering 
how to become ब्रह्मन! Through वेदान्त, स्वामिजि by your 
grace, by your wonderful teaching I have clearly understood I 
am नित्यमुक्तम्‌ ब्रह्म. Now, only I have to do साधन to become 
ब्रह्मन्‌ and attain that मोक्ष. स्वामिजि, if not in this जन्म atleast 
in the next जन्म also I am Ok. And I have completed four 
courses. If the treacher does not get वैराग्यम्‌ for teaching it 
only shows his प्रारब्ध is not yet exhausted. Therefore, in 
वेदान्त understanding is an end in itself. Therefore, whatever 
obstacles are there in understanding they must be knocked off. 
Because, there is nothing to implement in वेदान्त. Therefore, 
whatever obstructs understanding should be knocked off and 
one of the main obstructions come from intellect in the form 
of संशय:, in the form of doubt. Therefore, तर्क or मननम्‌ is 
very important, not as an independent तर्क but to remove the 
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intellectual obstacle created in assimilating the Vedantic 
teaching. So, A@ serves as a broomstick when the Vedantic 
teaching is entering the head. If the path is cleaned then a red 
carpet welcome can be given for ठेदान्त. Therefore, 
शङ्कराचार्य says, never compare वेदान्त to कर्मकाण्ड. In 
कर्मकाण्ड you learn a procedure. And not only that that 
procedure can be implemented, that procedure need not be 
implemented, that procedure can be implemented in different 
ways also. Therefore, options are there, choices are there, you 
can do you need not do, whereas in ज्ञागकाण्ड there is no 
question of implementation. You study and either you 
understand or you don’t understand. If you don’t understand 
what do you do? Try to understand. Then if you have 
understood what do you do? Don’t do anything. Because the 
understanding is that I need not do anything to attain मोक्ष. 
Therefore, either way there is no implementation in वेदान्त. 
The whole struggle is the clear vision of this teaching. And 
therefore, शङ्कराचार्य says, श्रुति is important युक्ति is 
important and also अगुभव is important. of J JUGA: एव 
प्रमाणम्‌ अलुभवादय: अपि प्रमाणम्‌. And why do we say अनुभव 
is important? Because, our HAR is present in what form? In 
the form of अनुभव that I am limited, I am small, I am 
miserable, why did I born? 

JOT MNM emu I Lo Geor 660 NM s mGu Im 

JOT MNM emu I Lo Geor 66 NM s mGu Im 

गाडा AGT &्षप्रीप्रा७ापा 
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ACT HAJOT means A UTAT [Bred WITT EETNL 
७फ़॥ी॥169)6960)60, TUL, AUT हा6ठ $ (७601 8| ClLITIDIS CUE SMW. 
(एन्‌ पिरन्दायू मगने येन्‌ पिरन्दायो 

एन्‌ पिरन्दायू मगने येन्‌ पिरन्दायो 

आरारो आरो अरिरारो 


आगे अरियशरो means नि याये नान्‌ यायो उत्मै तेरियवितल्लै, 
एप्पडियो एनक्कुवन्ठु पोरन्ठो Acar, 


Why, son, why were you born? 

Why, son, why were you born? 

Aaraaro aaro aariraaro 

aaro aariraaro means ‘who are you and who am I’ - don’t 


know the truth, somehow you were born to me.) 


So, therefore, the helplessness, the misery, this doubt, the 
संसार is in the form of mental अनुभव as disturbance, lack of 
peace, helplessness, smallness, inadequacy etc. And the मोक्ष 
presented by the शास्त्र is what? Freedom from these 
sensations. Which also has to be in what form? If संसार is an 
अजुभव मोक्ष is also the शान्ति, which is freedom from the 
sense of limitation, the पूर्णत्वम्‌, which is freedom from the 
sense of limitation, समत्वम्‌, which is also an अमुभव. अनुभव 
not in the form of mystic experience that I am talking but 
अजुभव in the form of freedom from the smallness, limitation 
etc. As we are seeing in the गीता — 


सुखमात्यन्तिक eri; बुद्धिग्राह्ममतीन्द्रियम्‌ | 
वेत्ति यत्र ज चैवायं स्थितश्चलति तत्त्वत: ॥ गीता ६-२१ I 
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यं लब्ध्वा चापरं लाभं मज्यते नाधिकं तत: | ॥ गीता ६-२२ I 


If somebody asks, “Are you satisfied with this life? Have you 
made it?" One way is, what a life! And another way is, पूर्णम्‌ 
अद: पूर्णम्‌ इदम्‌. And therefore, the understanding is complete 
when this संसारभाव or विपरीतभावना goes away. Therefore, 
the benefit is here and now. Whereas in कर्मकाण्ड स्वर्ग 
अनुभव is an eternal hope, it is not going to be attained here. 
After doing कर्म, we have to keep our fingers crossed, exhaust 
the प्रारब्ध and wait for death because the first qualification for 
स्वर्ग is to die. So, therefore, in कर्मकाण्ड the benifit is 
postumous whereas in SIIoICcDIUS the benefit is here and now. 
Therefore, ज्ञानकाण्डमू works or not waht is the proof? As 
some of the students say, स्वामिजि, whethere मोक्ष is there or 
not after coming to वेदान्त find there is less reaction at 
home. That is what is अमुभव. Previously if I shouted for five 
hours, now I have reduced to one hour. Previously if I cried 
for five hours, now I cry for one hour. Previously if I shed two 
liters of tears, now I shed only half a liter. These are all 
अगुभव$ only. So, therefore, in वेदान्त 
श्रुतियुक्तिअजुभवप्रमाणम्‌ is there. In कर्मकाण्ड, learn the 
procedure and do and wait, not much reasoning is involved 
and the benefit is also often after death only. Therefore, what 
is the second point? The second point is तर्क is not totally 
rejected. So thus, we have got two extremes. See this picture 
very clearly. One is नैयायिक and the other is मीमांसक, 
पूर्वमीमांसक, कर्मकाण्ड, In नैयायिक, he gives too much 
importance to तर्क and श्रुति is not given its place. In 
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समन्वयाध्याय: 


पूर्वमीमांसक श्रुति is important तर्क is rejected. Whereas in 
वेदान्त श्रुति is also given importance, युक्ति is also given 
importance. Thus, वेदान्त comes in betwwen the two extremes 
of तर्क and श्रुति So thus, श्रुति सम्मत तर्क is established by 
शङ्कराचार्य through these two notes. So, with this the 
शङ्कराचार्य commentary of the second सूत्र is over. 


Conclusion 


Now I would like to give the conclusion of the second 

सू. I said our study is in three stages. First stage is general 
analysis, second stage is word analysis, we have completeed 
those two, now I am coming to the conclusion of the second 
सूत्र, wherein also we have to discuss lot of important points. 
The First thing is the technical presentation of this 
अधिकरणमू, of this topic. We should know about how to 
technically present. What is the technical presentation of 
अधिकरणमू? You should remember the definition of 
अधिकरणमू. अधिकरणम्‌ is technically presented in five 
factors — 
विषयो विशयश्चैव पूर्वपक्षस्तथोत्तर: | 
निर्णयश्वेति फचाङ्गं शास्त्रेऽधिकरणं स्मृतम्‌॥ 
The technical presentation of an अधिकरणम्‌ should have five 
steps. The first step is subject matter; the second step is the 
doubt, the third step is the view of the पूर्वपक्षि, the fourth step 
is our conclusion and the fifth step is the connection between 
the previous and the present topic. 
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समन्वयाध्याय: 


i) Now for the second topic, what is the विषयः, subject 
matter? The subject matter is जत्रह्मलक्षणम्‌, the definition of 
ब्रह्मन्‌. 


il) What is the doubt? अस्ति dI or नास्ति वा. Is there a 
definition for S@fol or is there no definition? This is the 
doubt. 


ii) ^ What is the Udufar? He will always takes the wrong 
thing. That's why he called udufàr If the पूर्तपक्षि takes the 
right thing he will become सिद्धान्ति. पूर्वपक्षि will invariably 
takes the wrong step. He says there is no definition of जत्रह्मनू. 
What is his reason? Not only udufàr must hols a view, he 
must justify that view also. He says definition is given only 
through a unique feature of the defined object. Therefore, the 
definition is defined as unique feature. Suppose, there are 
many people and if you want to say, "Please call that person" 
then you should give his unique feature so as to specify him. 
So we say jokulalry, in तिरुपति if you say call that shaven 
headed person. The shaven head cannot become a unique 
feature. Everybody has got shaven head. Now, udufar Says 
definition has to be through unique feature, असाधारण धर्म: 
लक्षणम्‌, unique feature is the definition and you say ब्रह्मलू is 
featureless. How can the featureless त्रन्‌ have a unique 
feature? Therefore, I cannot say the Big one is ब्रह्मलू, because 
bigness is a feature, smallness is a feature. Feature is a 
property, a charecteristic or anything. Not only that the 
उपनिषत्‌ऽ themselves say, ब्रह्मन्‌ is indefinable. 
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समन्वयाध्याय: 


यतो वाचो निवर्तन्ते | अप्राप्य मनसा सह | ॥ तैत्तिरीयोपनिषत्‌ 
२-४-१ ॥ 

न तत्र चक्षुर्गच्छति न वाग्गच्छति नो मन: | ॥केनोपनिषत्‌ १- 
३॥ 

प्रातर्भजामि मनसां वचसामगम्यं | प्रात:स्मरणस्तोत्रम्‌ Il 


So, मनो वाकू अगोचरम्‌ etc. So, what does पूर्वपक्षि say, 
since ब्रह्मन्‌ is featureless and because of श्रुतिप्रमाण, ब्रह्मन्‌ 
cannot be defined, therefore, ब्रह्मलक्षणम्‌ नास्ति. This is 
पूर्वपक्ष. 


iv) What is सिद्धान्त? सिद्धान्त is ब्रह्मलक्षणम्‌ अस्ति. There 
is a definition of ब्रह्मन्‌. Then we have to justify. How can you 
define a featureless ब्रह्मनू? For that we answer even though 
ब्रह्मन्‌ is really featureless we can define ब्रह्मगू through 
superimposed features, through मिथ्या features we can define 
ब्रह्मन्‌. ब्रह्मन्‌ does not have real features. But through 
superimposed features, अध्यस्त धर्मयत्वातू असाधारण 
धर्मवत्वम्‌ ब्रह्मणः. Just as defining the rope as the substratum 
of our snake. Even though rope is snakeless there is a 
superimposed feature of snake, through that I can define rope 
as अधिष्ठानम्‌, Similarly, through superimposed universe 
ब्रह्मन्‌ can be defined as जगत्कारणम्‌. So therefore, लक्षणम्‌ 
अस्ति. This is the सिद्धान्त, 


v) The final and the fifth step is the connection between 
this topic and the previous topic. What is the previous topic? 
The previous topic is one should enquire into ब्रह्मन. ब्रह्म 
विचार: कर्तव्यः. This topic 15 ब्रह्मलक्षणम्‌ जगत्कारणम्‌ ब्रह्मणः 
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समन्वयाध्याय: 


कारणत्वम्‌. How do you give the connection? The connection 
is supposed to be technically called आक्षेप सङ्गतिः . What is 
आक्षेप सङ्गतिः? आक्षेप सङ्गतिः is the first topic leads to an 
objection and that is answered in the second topic. What is the 
objection in the first topic? The first topic is, “You should 
enquire into S&I.” So, when व्यासाचार्य says, you should 
enquire into S@fof, then a person asks, you have not proved 
the existence of S@fol through लक्षणम्‌ and प्रमाणम्‌. Because 
existence is proved through what? लक्षणप्रमाणाभामू 
वस्तुसिद्धिः. Existence is proved through लक्षणम्‌ and प्रमाणम्‌. 
Without proving the existence of ज्मन्‌ how can you talk 
about the enquiry of sKeloI? Therefore, in the second topic 
what do we do? We prove the existence of S@fol by giving the 
लक्षणम्‌. So, in the first topic the objection is slelol's 
existence is not proved, where is the question of enquiry? In 
the second topic, through लक्षणम्‌ we prove the existence of 
ब्रह्मन्‌ and therefore, S&I enquiry should be done. This 
connection is called आक्षेप सङ्गतिः . Some more points we 
will have to discuss, which we will do in the next class. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुठच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः 35. 
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समग्वयाध्याय: 
अथातो ब्रह्मजिज्ञासा II 
जन्माद्यस्य यत: ॥ 


We are concluding the second सूत्र, which happens to 
be the second अधिकरणम्‌ or the second topic also. I said this 
HA is a significant यूज in the entire text and it is a foundation 
AA of the entire वेठान्त शास्त्रमू, So, I would like to discuss 
some of the significances of this सूत्र. We saw that this सूत्र is 
called ब्रह्मलक्षणम्‌ AAA, a AAA which gives the definition of 
ब्रह्मन्‌. The definition is जगत्कारणम्‌ ब्रह्म, AGI is that which 
is the material cause of the creation. And we also saw that this 
particular definition is called तटस्थ लक्षणमू, indirect 
definition and it is not स्वरूप लक्षणम्‌ or direct definition. I 
hope you remember the difference between तटस्थ लक्षणम्‌ 
and स्वरूप लक्षणम्‌. So, when you define something in terms 
of its own innate features it is called स्वरूप लक्षणम्‌. Like 
defining a house in terms of its own height, its own color, its 
own area, etc. Because, height, area etc., are the innate 
features of the house. But instead of doing that, because of 
some reasons, there may be many houses with similar features 
or due to any particular reason I don't directly define the 
house but point out to the through some extraneous features, 
which is not an integral part of the house, like the example I 
gave काकवत्‌ गृहम्‌ देवदत्त SAI - the house of देवदत्त is that 
one over which a crow is seated. Is the crow an innate feature 
of the house? If you take the crow as an innate feature you 
will be in trouble, because next time you come there may not 
be the crow. And ठेठ will loose his house. So, here the 
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समन्वयाध्याय: 


house is defined through what? Through a crow which is on 
the house but which is not the intrinsic feature of the house. 
So, the definition through intrinsic feature is स्वरूप लक्षणमू 
and the definition through extrinsic feature is तटस्थ लक्षणमू. 
Now, for ब्रह्मन्‌ also we have both स्वरूप लक्षणम्‌ and तटस्थ 
लक्षणमू. The famous स्वरूप लक्षणमू ० ब्रह्मन्‌ is सत्यम्‌ 
ज्ञाजमनन्तमू ब्रह्म as we see in the तैत्तिरीय, ब्रह्मानन्दवल्ली - 


ब्रह्मविदाप्नोति परम्‌ | तदेषाऽभुक्ता | सत्यं ज्ञानमनन्तं ब्रह्म | 
॥ तैत्तिरीयोपनिषत्‌ २-१-१ ॥ 


So, when you define S&I as सत्यम्‌ ज्ञानमगन्तम्‌, it is the 
definition through the intrinsic feature of S@fol, and therefore, 
it is called स्वरूप लक्षणम्‌. Whereas what is the तटस्थ 
लक्षणम्‌ of ब्रह्मलू? That is presented in the AA, जगत्कारणम्‌ 
ब्रह्म, जगत्‌ अधिष्ठानम्‌ ब्रह्म. In this second definition, ब्रह्मन्‌ is 
revealed through the universe or जगतू So, you are taking the 
world feature as a feature to define ब्रह्मनू. Is the world an 
intrinsic feature of ब्रह्मजू or it is non-intrinsic? We know 
world is not the intrinsic nature of S@fol. If ब्रह्मन्‌ is like the 
house, world 1s like the crow. So, we have reduced the whole 
world into a crow. Why do you say it is like a crow? Just as a 
crow disappears, the world also प्रलयकाले नश्यति, 
disappears. In fact, you need not go upto प्रलयमू, AYAPA 
Vd; you just manage to dose in the class the world will 
disappear. Just a half a second is enough to show that the 
world is an extrinsic feature. So, जगत्कारणमू ब्रह्म is तटस्थ 
लक्षणमू, which is revealed through the famous श्रुतिवाक्यम्‌ - 
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समन्वयाध्याय: 
यतो वा इमानि भूतानि जायन्ते | ... ॥ तैत्तिरीयोपनिषत्‌ ३-१-१ I 


etc., we saw. So, the question that may arise is why did 
व्यासाचार्य choose तटस्थ लक्षणम्‌ to define ब्रह्मन्‌, why didn't 
he choose स्वरूप लक्षणम्‌ to define S&I? When both are 
available, why did he vote for तटस्थ लक्षणम्‌? He could have 
said 

अथातो ब्रह्मजिज्ञासा ॥ 

सत्यं ज्ञानमनन्त ब्रह्म ॥ 

Or still simpler 

सच्चिदानन्दम्‌ ब्रह्म ॥ 

शास्त्रयोनित्वात्‌ II 


He could have done like that. The reason is this that in the 
case of ब्रह्ममू, at least initially, तटस्थ लक्षणम्‌ is easier to 
understand than स्वरूप लक्षणम्‌. Why? The reason is, in 
तटस्थ लक्षणम्‌ we are taking the external features, which are 
clearly visible, available, perceptible, tangible, interactable. 
So, through the known to the unknown. Through the known 
world to the unknown ब्रहलू is easier to understand. We know 
crow very well. Whereas when we use स्वरूप लक्षणमू, i.e., 
सत्यम्‌ जझञाजमनन्तम्‌, we find the very intrinsic feature of 
सत्यमू, the very intrinsic feature of ज्ञागमू is not easily 
perceptible or available. Because, SIIoIdT means what? Pure 
Consciousness and not वृत्ति ज्ञागमू. So, when you say, सत्यम्‌ 
ज्ञानमनन्तमू ब्रह्म, the word ज्ञानम्‌ means स्वरूप चैतन्यम्‌, 
निर्विशेष चैतन्यम्‌ and this ज्ञानमू itself is not known to me. 
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समन्वयाध्याय: 


So, what is the problem. I wanted to know ज्मन्‌ and to define 
ब्रह्मन्‌ you use the word झानम्‌. And what is ज्ञागमू? निर्विशेष 
चैतन्यम्‌, attributeless Consciousness. But my problem is 
what? I don’t know the attributeless Consciousness itself? So 
therefore, one unknown thing is defined through another 
unknown. Therefore, I ask what is sIeIoI? We say it is SHAA. 
Then I have to ask another question, what is ज्ञागमू? It is like 
looking into the dictionary, I have told you before. So, there is 
a word garrulous. What is the meaning of the word garrulous I 
didn’t know. Then I looked into the dictionary, it gives the 
meaning loquacious. Then what is loquacious? Then it was 
given as voluble. I got irritated and saw what is voluble. 
Garrulous. So, now 1 have not enlightened, you have talked a 
lot but at the end I am not enlightened. So then, I take it means 
talkative person. So, a lot of talkativeness is involved to 
understand this thing. Similarly, what is S@fof? It is pure 
Consciousness. What is pure Consciousness I don’t know. 
Therefore, the definition of ज्ञाञमू itself requires a तटस्थ 
लक्षणम्‌. In fact, through वृत्ति ज्ञागमू alone I can define स्वरूप 
ज्ञानम्‌, Therefore, I find स्वरूप लक्षणम्‌ requires another 
तटस्थ लक्षणम्‌. Because, सत्य॒म्‌ is not visible, ज्ञागमू is not 
experienceable, 3IolocidT of course, is not known to me. 
Therefore, सत्यम्‌ ज्ञानमनन्तम्‌ is useful only after using 
तटस्थ लक्षणम्‌. Therefore, between these two definitions, 
which is better? तटस्थ लक्षणम्‌ is better. In the case of the 
house, स्वरूप लक्षणमू is ok because, the color is visible, the 
height is visible, the area is experienceable, therefore, स्वरूप 
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समन्वयाध्याय: 


लक्षणम्‌ will easily work. But in the case of ब्रह्मन, सत्यम्‌ is 
itself is known, SIH itself is unknown and अनन्तमू itself is 
unknown. And therefore, व्याजाचार्य chose तटस्थ लक्षणमू, 
जन्माद्यस्य यतः. This is one point I wanted to mention. 


Now, here व्यासाचार्य has defined ब्रह्मन्‌ as the 
जगत्कारणम्‌ and particularly oI9KT उपादानकारणमू, i.e., 
ब्रह्मन्‌ is the material cause of the universe. Now, a doubt may 
coem. In the उपनिषत्‌ऽ often, S&O] is said to be the material 
cause of the creation. But sometimes we find माया or प्रकृति 15 
presented as the material cause of the creation. So, sometimes 
ब्रह्मन्‌ is presented as the material cause of the creation. What 
is the example for this? 


य॒तो वा इमानि भूतानि जायन्ते | ... ॥ तैत्तिरीयोपनिषत्‌ 3- 3-9 I 


That statement is the example. But sometimes the उपनिषत्‌ऽ 
point out माया or प्रकृति is the material cause of the creation. 


मायां तु प्रकृति विद्यान्मायिनं च महेश्वरम्‌ | || श्वेताश्वतरोपनिषत्‌ 
४-१० Il 

In श्वेताश्व॒तरोपनिषतू, it is said माया is the प्रकृति, which is 
the material cause. And in another उपनिषत्‌, itis 

अजामेकां लोडितशुक्लकृष्णां gel प्रजां जनयन्तीं सरूपाम्‌ | 
अजो AH! जुषमाणोऽनुशेते जहात्येनां भुक्तभोगामजोऽन्यः ॥ 
मडानारायणोपनिषत्‌ १२-७॥ 

In मडानारायणोपनिषत्‌ this is a famous quotation. And this is 


going to be elaborately analyzed later. This is an important 
मन्त्र, we will analyze later. अजाम्‌ एकाम्‌. In this मन्त्र also 
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प्रकृति is given as the material cause of the creation. And in 
the भगवद्रीता, it was said — 

प्रकृति पुरुषं da विद्ध्यनाठी उभावपि | 

विकारांश्व गुणांश्चैव विद्धि प्रकृतिसम्भवान्‌ ॥ गीता १३-२० II 

In the thirteenth chapter the गीता says, प्रकृति and पुरुष are 
two beginningless principles and creation has come out of 
प्रकृति. विकारांश्च गुणांश्चैव विद्धि प्रकृतिसम्भवान्‌. Therefore, 
this गीता श्लोक also says प्रकृति is the material cause of 


creation. And if you go to तत्वबोध, which is our basic text, 
how do we read the सृष्टि there. 


ब्रह्माश्रया सत्वरजस्तमोगुणात्मिका माया अस्ति ॥ तत्त्वबोधः Q- 
१॥ 


So, there the author says there is माया. And then he says, 
तत: आकाश: सम्भूत: | ॥ तत्वबोधः ९-१-१ ॥ 


We won’t think at all these, these are all subject to serious 
analysis. तत: means from that. What was introduced before? 
ब्रह्माश्रया सत्वरजस्तमोगुणात्मिका माया was introduced and 
from that आकाश: has come means from माया alone. 
Therefore, what 15 the material cause? प्रकृति So, what I want 
to say here is, sometimes the उपनिषत्‌ says ब्रह्मलू is the 
material cause and sometimes the उपनिषत्‌ says प्रकृति is the 
material cause, tell me which is the material cause? ब्रह्म dI 
प्रकृति वा? Or to use another expression पुरुष: वा प्रकृति वा? 
And there is a big difference because, if you say ब्रह्मलू is 
material cause it is चेतनम्‌ and if you say प्रकृति is material 
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cause it is अचेतनमू. So, now the question is चेतनम्‌ कारणम्‌ 
वा अचेतनम्‌ कारणम्‌ वा? And व्यासाचार्य has chosen ब्रह्मजू as 
the material cause here, he doesn’t mention प्रकृति as the 
material cause. चेतनब्रह्मकारणत्वम्‌ व्यासाचार्येण उक्तम्‌ 
द्वितीय सूत्रे न तु अवेतनप्रकृतिकारणत्वम्‌ उक्तम्‌. Can you 
understand this? चेतनब्रह्मकारणत्वम्‌ उक्तम्‌ न तु 
अचेतनप्रकृतिकारणत्वम्‌ उक्तम्‌. चेतनम्‌ ब्रह्म is the material 
cause, he doesn’t take अचेतन प्रकृति as the material cause. 
This choice व्यासाचार्य has got a lot of significance. Why did 
व्यासाचार्य choose this? Choice between what and what? 
Between चेतनम्‌ ब्रह्म or पुरुष and अचेतन प्रकृति or माया he 
has chosen to present the चेतनम्‌ ब्रह्म as the material cause, 
which has got a lot significance, lot of reasons. 1 am going to 
give you five reasons for it, because of this alone this becomes 
a key सूत्रम्‌. 


i) The first reason is that व्यासाचार्य wants to clearly 
differentiate, separate Vedantic teaching from साड्ख्य 
philosophy. In fact, in most of the ब्रह्मसूत्र व्यासाचार्य wants to 
criticize साङ्ख्य and separate himself from साडुख्य. So, 
perhaps during ठ्यासाचार्य’s time साङ्ख्य was very very 
prevalent. And there must have been lot of confusion also. 
Therefore, predominantly the व्यासाचार्य'$ opponent is 
साङ्ख्य, It is like kasparov vs karpov chess match. If 
व्यासाचार्य is kasparov, the primary contender is साङ्ख्य, the 
karpov, even we use the word प्रथम मल्ल न्याय, which we 
will see later. And व्यासाचार्य has to differentiate from 
साङ्ख्य because many words are common in साङ्ख्य and 
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वेदान्त. They also talk about पुरुषः, the असङ्ग चैतन्यम्‌, the 
आत्मा. So, in साङ्ख्य philosophy also they use the word 
पुरुषः, which means असङ्ग चैतन्य आत्मा. In वेठान्त also we 


use the word पुरुषः. In the गीता, several times the word पुरुष: 
is used. In the entire thirteenth chapter very often 


प्रकृति पुरुषं da विद्ध्यनाठी उभावपि | ॥ गीता १३-२० II 
And in कठोपनिषत्‌ also 

अव्यक्तातु परः पुरुषो || कठोपनिषत्‌ २-३-८॥ 

पुरुषान्न पर किंचित्‌ ॥ कठोपनिषत्‌ १-३-११॥ 


so the पुरुष: is the common word in both and is defined as 
असङ्ग चैतन्य आत्मा. And the word प्रकृति is also used by 
साङ्ख्य and वेदान्त. In both प्रकृति is अचेतनम्‌, in both 
प्रकृति is त्रिगुणात्मिका, सत्वरजस्तमोगुण, in both प्रकृति is 
सविकार, changing, and not only that the very word साङ्ख्य 
is used to indicate Vedantic teaching. In the गीता second 
chapter, the very title of the chapter is साड्ख्ययोग. In वेठ 
also the word साङ्ख्य accours. In भागवतम्‌, साड्ख्य 
philosophy is given out by कपिल ऋषि, कपिल देवहृति संवाद:. 
So thus, it appears साङ्ख्य and वेदान्त are one and the same. 
Therefore, व्यासावार्य wants to show that वेदान्त is different 
from साङ्ख्य, How to show the difference? साङ्ख्य says 
प्रकृति is the material cause of the universe and व्यासाचार्य to 
differeniate it, he clearly says चेतनम्‌ ब्रह्मन्‌ is the material 
cause of the universe. So, अचेतन साङ्ख्य says प्रकृति is the 
material cause, व्यास्राचार्य says चेतनम्‌ ब्रह्म is the material 
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cause. Therefore, this is the key यूज in which he differentiates 
वेदान्त from साड्ख्य, This is the first reason. 


ii) | Let us come to the second reason. In all the systems of 
philosophy, one of the basic questions is about the material 
cause of the universe, from where did the universe originate. 
This is the natural question of any human intellect. Even 
science is trying to arrive at the basic stuff, one single stuff. 
They want unified field theory. They want to unify everything. 
It is called ‘TOE’ is scientific language. TOE means Theory 
Of Everything. So, they want to arrive at one basic stuff or the 
matter. Even energy they are not able to accept because the 
energies themselves are many.  Gravitational force, 
electromagnetic force, strong nuclear force, weak nuclear 
force etc. As long as there is plurality they have not arrived at 
the basic stuff. The ultimate basic stuff should be what? Try to 
arrive at the fundamental basic material cause of the universe. 
And you find most of the philosophies arrive at a basic 
material cause and you find all of them are अचेतन material 
cause. Most of the systems arrive at the basic material cause 
and that material cause is some material principle only. 
Therefore, they all arrived at some kind of matter principle or 
अचेतन तत्वम्‌ as the basic material cause. For example, for 
साङ्ख्य and योग philosophy what is the material cause? 
अचेतन प्रकृति: is the basic material cause. They say प्रकृति: 15 
the material cause. And what is the nature of प्रकृति:? 
अचेतनम्‌, Therefore, thier theory is called अचेतनकारणवाठः. 
So, सङ्ख्य and योग philosophy are अचेतनकारणवाद:. If 
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you take न्याय and वैशेषिक, they say the basic material cause 
is atom, atomic theory. It is called परमाणुवाद:, which is very 
close to our sceince. They say during प्रलयम्‌ only atom were 
existing and gradually when the appropriate time came the 
atoms joined together and formed molecules and then 
molecules gradually built up and everything has come up. And 
this परमाणु is चेतनम्‌ or अचेतनम्‌? They say these परमाणुः 
are also अचेतनमू. Therefore, their theory is also 
अचेतनकारणवाद:. This is with regard to आस्तिक systems. If 
we go to नास्तिक systems also most of them take to 
अचेतनकारणवाठः alone with different names. पञ्चस्कन्धा: 
etc., we will be studying later all of them, if we survive 
intellectually until then. So, they talk about स्कन्धाः in 
Buddhism, they talk about पञ्चास्तिकाया in Jainism, different 
technical words are used but all are reduced to अचेतन matter 
is the basic cause of the creation. Therefore, most of the 
systems of philosophy talk about अचेतजकारणवाद:. What 
about our modern science? The modern science also assumes 
matter alone as fundamental. At the time of big bang there 
was a big explosion, no life was there at that time, and after 
the big explosion then various particles came out and then 
they joined together, molecules and then DNAs and RNAs 
and cells and unicellular organisms and then multicellular 
organisms and finally the confused human being. They give 
the date also for big bang. And minus hundredth of a second 
what happens, then minus fiftieth of a second ... gradually 
they come. And according to that big bang theory, the life is 
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only of very recent origin. Recently only life has come. By life 
has come they mean Consciousness has originated recently. 
Out of what? Matter. So thus, you find in most of the systems 
of philosophy matter is fundamental. Consciousness is either a 
parallel reality equal to the matter as in साङ्ख्य and योग. Or 
they say Consciousness is product of matter. Either 
Consciousness is equal to matter or It is secondary to matter. 
It either occupies equal importance or lesser importance in all 
other systems of philosophy. Therefore, they are called 
अचेतनकारणवाद:. And very interestingly in the ज्यायवैशेषिक 
philosophy, again you will see the details later, the very आत्मा 
is one type of matter like any other matter. So, he talks about 
nine types of matter, of the nine types of matter (as we 
categorize animals, like that he categorizes nine types of 
matter) one is आत्मा. So, आत्मा is चेतनम्‌ or अचेतनमू? If 
आत्मा is matter it is अचेतनमू. And what about 
Consciousness? It comes and goes in the आत्मा. 
Consciousness arrives in the आत्मा. Then आत्मा will become 
what? A sentient being. Then what happens? Consciousness 
disappears from आत्मा, It will become insentient matter. So 
therefore, what I want to say is in all the systems what is the 
वाद? अचेतजकारणवाद:. dolod is the most unique system or 
teaching, which presents देतनकारणवाठः where the Spirit 
exels the matter. By Spirit is not meant any other spirit, take it 
in the right spirit. So, वेदान्त is the most unique teaching, 
where Consciousness is neither equal to matter nor 


subservient to matter but it is superior to the matter, the 
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fundamental substance. Therefore, what is the uniqueness of 
वेठान्त? वेतनकारणवाठः, which means Consciousness is the 
basic cause. And once you say it is the basic cause, remember, 
it means It is the basic stuff or content. Isn’t it true? When I 
say gold is the material cause of the ornament, what do I 
mean? Gold is the stuff, the content, the pith behind all 
ornaments. Wood is the material cause means wood is the 
सार: the pith of all the furnitures. Similarly, चेतजकारणवाद: 
means Consciousness is the stuff of the universe. So, if you 
crush the universe in a mixie, putting everything in the 
Vedantic mixie and crushing it thoroughly, the stuff, the 221:, 
the सार: is in other systems of philosophy it will be matter but 
in वेठान्त, the सार: presented is चैतन्यम्‌. There is no matter 
other than चैतन्यम्‌, because mattered crushed is चैतन्यम्‌ and 
चैतन्यम्‌ diluted is matter. And therefore, the second 21 
presents चेतनकारणवाठः through which व्यासावार्य 
distinguishes वेदान्त from all other systems of philosophies. 
What is first significance? I said it mainly differentiates from 
साङ्ख्य, because it is very close to वेदान्त. The second 
significance is this सूत्र distinguishes वेदान्त from साङ्ख्य, 
योग, न्याय, वैशेषिक, बौद्ध, जैन, चार्वाक, modern sciences etc. 
What is the key सूत्रमू for that? जन्माद्यस्य यतः. This is the 
second reason that व्यासाचार्य choses this definition. 


iii) Then what is the third? The third reason is this. No 
doubt the उपनिषत्‌ऽ point out that ब्रह्मन्‌ as the material cause 
of the creation and also प्रकृति as the material cause of the 
creation, both are presented. But predominantly त्रन्‌ alone is 
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presented as the material cause. Only in few places प्रकृति 95 
the material cause. In fact, that व्यासाचार्य is going to show in 
the entire first chapter. The entire first chapter through 
समन्वयाध्याय: व्यासाचार्य is going to show that all the 
उपनिषत्‌ऽ predominantly discuss ब्रह्मन्‌ as the material cause 
of the universe. AY समग्वयात्‌, he is going to establish that. 
This is the unique teaching of the उपनिषत्‌. ब्रह्मन्‌ as the 
material cause is the unique teaching. Therefore, if anybody 
asks what is the uniqueness of वदान्त, then you should say 
चेतनकारणवाठ: is the uniqueness of Vedantic teaching. So, 
therefore, what is the third reason? Even though ब्रहमलू is also 
presented as उपादानकारणमू, प्रकृति is also presented as 
उपादानकारणमू, predominantly J&L alone is given and 
therefore, व्यासावार्य choses जन्माद्यस्य यत: ततू ब्रह्म. This is 
the third reason. 


iv) Then the fourth reason is also very important. As I said 
उपलिषत्‌ presents ब्रह्मन्‌ as the material cause often, which is 
चेतनकारणमू. And I said in certain places the उपनिषत्‌ 
presents अचेतन प्रकृति as the material cause. So, now the 
question may come, how can the उपनिषत्‌ contradicts itself. 
So, if one is correct the other must be wrong. Isn't it? If त्रह्मनू 
is उपादानकारणमू, चेतनम्‌ is उपाठानकारणम्‌ then it cannot 
say अचेतनम्‌ is कारणमू. Since it is अचेतनम्‌ 1.०., 
उपाठानकारणमू then it cannot be वेतनम्‌, Therefore, if the 
उपनिषत्‌ presents both then it means that उपनिषत्‌ is either 
contradicting or it is misleading us or उपनिषत्‌ itself is 
confused. So, the answer is (this answer is also equally 
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important, many important ideas are going to be derived out of 
this answer also) we say both statements are correct. ब्रह्मलू is 
also उपाठानकारणम्‌ and प्रकृति is उपादानकारणमू is also 
correct. पुरुष is उपादानकारणमू is also correct, प्रकृति 15 
उपाठानकारणमू is also correct. How? Because, according to 
the उपनिषत्‌, प्रकृति does not exist independent of पुरुष, माया 
does not exist independent of ब्रह्मगू, It is अस्वतन्त्रमू, not 
स्वतन्त्रमू, Or it is परतन्त्रम्‌ and not स्वतम्त्रमू So therefore, 
since माया is non-separate from ब्रह्मन्‌ whatever is attributed 
to माया can be attributed to ब्रह्मनू also, in the sense when you 
say प्रकृति is the कारणमू it is as good as 4४६ ब्रह्मन्‌ is the 
कारणम्‌, because प्रकृति is based on ब्रह्मन. प्रकृति borrows the 
very existence from ब्रह्मन्‌. And that is why technically we say 
in वेदान्त, प्रकृति is परिणामि उपाठानकारणम्‌ and ब्रह्मन्‌ is 
विवर्त उपादानकारणमू. What is the defintion of विवर्त 
उपादानकारणमू'? The defintion is that which lends existence 
to परिणामि उपादानकारणमू is विवर्तं उपादानकारणमू. In 
संस्कृत, परिणामि उपादान कारण अधिष्ठानम्‌ विवर्त उपाठानमू. 
Therefore, उपनिषत्‌ does not contradict because प्रकृति does 
not exist separate from पुरुषा/ब्रह्मलू. This has to be very clearly 
noted because in साङ्ख्य philosophy प्रकृति is independent of 
पुरुष - this is the basic difference between साडुख्य and 
वेदान्त. What is the basic difference? We also talk of प्रकृति 
and पुरुष for them प्रकृति is seperate and पुरुष 15 seperate, 
therefore, प्रकृति action cannot be attributed to पुरुष. So, if 
प्रकृति is कारणम्‌ for साङ्ख्य, he can only say प्रकृति is the 
कारणम्‌ and he cannot say पुरुष is कारणम्‌. Why? Because, 
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he is somewhere else. Like certain husband and wife, not in 
terms, he will be sitting somewhere else and she will be sitting 
elsewhere. So, साडुख्य have got disharmonious attitude. But 
वेदान्त they are in very good relation. Therefore, in साङ्ख्य 
when they say प्रकृति is the उपादानकारणमू, what does it 
mean? प्रकृति एव उपाठानकारणम्‌ न तु पुरुषः. In वेदान्त 
प्रकृति does not exist separate from पुरुष, symbolized as 
अर्धनारीश्वर in our culture. पार्वती cannot leave शिव and go. 
सरस्वती cannot leave ब्रह्म and go. They cannot have 
separation. So therefore, प्रकृति is अस्व॒तन्त्रम्‌ in वेठान्त, when 
we say प्रकृति is the material cause it is indirectly ब्रह्मगू, And 
therefore, व्यासाचार्य says जन्माद्यस्य यतः. The world has 
come out of प्रकृति for which the very अधिष्ठानम्‌ is ब्रह्मलू 
and ब्रह्मन्‌ lends existence to प्रकृति and through प्रकृति, It 
lends existence to the whole creation. This is the fourth 


reason. 


v) The fifth and final reason is also very technically 
important reason. This is based on an idea, which clearly 
comes in the मुण्डकोपनिषत्‌ and छान्दोग्योपनिषत्‌. So there, 
one topic discussed is एक विज्ञानेन सर्व विज्ञानम्‌ ( ॥ 
मुण्डकोपनिषत्‌ १-१-३ ॥ and ॥ छान्दोग्योपनिषत्‌ ६-१४-३ I). 
By knowing One, one can know everything else. The उपनिषत्‌ 
explains that. What is that One, by knowing which everything 
else is known? The उपनिषत्‌ says, उपादानकारणविज्ञानेन 
अर्वकार्यविज्ञानम्‌ भवति. By knowing one material cause all 
the products are known. How? What is the reason? You know 
the logic, because products do not exist separate from the 
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material cause. These topics I am taking for granted, for if you 
have attended the उपनिषत्‌ऽ classes very well then you will be 
very comfortable with this topic. स्वर्णविज्ञानेन सर्व आभरण 
विज्ञानम्‌, मृद्रिज्ञानेन 21d घटाठि विज्ञानम्‌, तन्तु विज्ञानेन वस्त्र 
विज्ञानम्‌, जल विज्ञानेन समुठ़ाठि विज्ञानम्‌ भवति. Therefore, 
एक विज्ञानेन सर्व विज्ञानम्‌ means एक पादानकारणविज्ञानेन 
अर्वकार्यविज्ञानम्‌ भवति. And naturally, the questioin will 
come, “What is that?” And the उपनिषत्‌ gives “ब्रह्मज्ञानम्‌.” 
For giving सर्वविज्ञानम्‌ the उपनिषत्‌ gives ब्रह्मज्ञानम्‌ as the 
means of सर्वविज्ञानम्‌, 


यज्ज्ञात्वा AS भूयोऽन्यज्ज्ञातव्यमवशिष्यते ॥ गीता ७-२ II 

Suppose, if प्रकृति is the material cause then प्रकृतिविज्ञानेन 
सर्वविज्ञानम्‌ will come. If S@fof is the material cause then 
ब्रह्मविज्ञानेन सर्वविज्ञानम्‌, Therefore, S@fol should be the 


material cause. Details in the next class. 


ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरि: ॐ. 
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अथातो ब्रह्मजिज्ञासा II 
जन्माद्यस्य यत: ॥ 


Through the second सूत्र ie, ब्रह्मलक्षणसूत्रमू, 
व्यासाचार्य is presenting चेतनकारणवाठः. चेतनकारणवाठः 
means a teaching in which the Consciousness is the ultimate 
cause of everything. चेतनकारणवाठः, ब्रह्मकारणवाठः. By 
presenting this देतनकारणवाठः, व्यासाचार्य is accomplishing 
many things. I pointed out five important ideas. 


i) Firstly, he is negating most of the other systems of 
philosophy, which claim अचेतन matter as the ultimate cause 
of the universe. So, अन्यसर्वदर्शन निराकरणमू, because all the 
other systems claim परमाणु, प्रधानमू, स्कन्धा etc., all of them 
are material in nature. They say matter is the material cause of 
the universe. The uniqueness of वेदान्त is that it presents 
Consciousness as the very material cause of the universe. 
Thus, the first accomplishment is the negation of all other 
systems. 


ii) The second point to be noted is through this 
वेतनकारणवाद: व्यासाचार्य mainly shows the difference 
between साङ्ख्य philosophy and वेदान्त, becuase साङ्ख्य is 
very close to वेदान्त. And therefore, व्यास wants to show the 
difference. One of the primary differences is that साङ्ख्य is 
अचेतनकारणवाद: whereas वेदान्त is चेतनकारणवाद:. This is 
the second point. 
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iii) Then the third accomplishment is व्यासाचार्य brings out 
the primary teaching of the वेदान्त, the उपनिषत्‌ wherein 
चेतनमू ब्रह्म is repeatedly presented as जगत्कारणमू. 


iv) Then fourthly, there are cases where the उपनिषत्‌ 
presents अचेतन प्रकृति as उपाठाजकारणम्‌, the material cause. 


मायां तु प्रकृतिं विद्यात्‌ | ॥ श्वेताश्वतरोपनिषत्‌ ४-१०॥ 
विकारांश्व गुणांश्चैव विद्धि प्रकृतिसम्भवान्‌ ॥ गीता १३-१९॥ 


etc. व्यासावार्य indicates that even in such cases where 
प्रकृति is said to be the material cause it only means ब्रह्मलू is 
the material cause, because प्रकृति does not exist separate 
from ब्रह्मनू. This is another very important difference between 
साङ्ख्य and वेदान्त. In UIST system, when they say 
प्रकृति is the material cause it means प्रकृति is the material 
cause because, प्रकृति and पुरुष/ब्रह्मन्‌ are totally different in 
साङ्ख्य system. Therefore, you cannot interchange the word 
प्रकृति and पुरुष. Whereas वेदान्त प्रकृति and पुरुष can be 
interchanged because, ultimately there is no प्रकृति/माया 
separate from पुरुष/ब्रह्मलू. And therefore, even when there is 
प्रकृतिकारणवाद: it is as good as ब्रह्मकारणवाठः. This is also 
indicated by the second HA. 


v)  Fifthly and finally, there is a technical idea also 
conveyed. When ब्रह्मलू is presented as the ultimate करणम्‌ 
then we can say ब्रह्मज्ञानेन सर्वज्ञानम्‌ भवति in keeping with 
the law, which we have seen in छान्दोग्योपनिषत्‌ which we 
have seen in मुण्डकोपनिषत्‌ - कारणविज्ञानेन कार्यविज्ञानम्‌ 
भवति. एक कारणविज्ञानेन अनेक कार्यविज्ञानम्‌ भवति. VPS: 
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सर्वज्ञ: भवति. This is impossible in साङ्ख्य philosophy, 
because, in साङ्ख्य philosophy प्रकृति is the कारणमू and 
प्रपञ्च is the कार्यम्‌. In सङ्ख्य philosophy, एक 
कारणप्रकृतिविज्ञानेन अनेक कार्यप्रफचविज्ञानम्‌ भवति 
ब्रह्मविज्ञानम्‌ नैव भवति, because, पुरुष is neither कारणमू nor 
कार्यम्‌ in साङ्ख्य philosophy. This we will analyze in detail 
later. If you understand, well and good; if you don’t 
understand, need not worry. The essence is एक विज्ञानेन सर्व 
विज्ञान प्रतिज्ञा will fit in only in वेदान्त शास्त्रम्‌. In BISA 
शास्त्रम्‌ एक विज्ञानेन सर्व विज्ञानम्‌ नैव भवति. This is going to 
be elaborately discussed later. This you will see the details. 


Thus, the second HA is a very significant सूत्र, which 
presents देतनकारणवाठः, which is uniqueness of वेदान्त 
शास्त्रम्‌ It is not there in any of the नास्तिक ठार्शनम्‌ and it is 
not there in any other आस्तिक दार्शनम्‌ also. It is unique to 
वेदान्त. With this I am concluding the second सूत. 


Now we will enter into third 241. 
अधिकरण ००३ शास्त्रयोन्यधिकरणम्‌॥ 
003 शास्त्रयोनित्त्वात्‌ ॥ 


Now this AAA also happens to be one अधिकरणम्‌ or 
one topic. I have told you before that a topic can have either 
one सूम्‌ or a topic can have either many सूत्रमूड also. Here 
the topic is called, in संस्कृत, अधिकरणमू. But until now we 
have seen only अधिकरणमूड having one one सूत्र. First 
अधिकरणम्‌ one HA. What is the name of the अधिकरणमू? 
जिज्ञासाधिकरणम्‌. What is the सूत्र? अथातो ब्रह्मजिज्ञासा. 
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What is the second अधिकरणम्‌ called? जन्माद्यधिकरणम्‌. 
What is the यूज? जन्माद्यस्य य॒त:. And we have got the third 
अधिकरणम्‌ having only one सूत्र. What is the name of the 
अधिकरणम्‌? शास्त्रयोनि अधिकरणम्‌. The सूत्र is 
भास्त्रयोनित्वातू. Just one word. So, in first सूत्र three words 
were there, in the second सूत्र three words were there, third 
AA only one word. सूत्र definition — 


अत्पाक्षरमसन्दिग्धं सारवद्धिश्वतोमुखम्‌। 
अस्तोभमनवद्यञ्च सूत्रं सूत्रविदो fag: ॥ पराशरोपपुराणम्‌ १८- 
१३-१४ II 


If you can by heart these definitions it will be excellent. Some 
four to five श्लोक are there and before the completion of 
ब्रह्मसूत्र if you can by heart it will be excellent. यूत्र 
definition, अधिकरणम्‌ definition. So, अत्पाक्षरसूत्रम्‌ is 
important, AAA must be with minimum words. And here, this 
HA is going to be interpreted in two different ways. So, we 
are going to get two interpretations for this सूत्र. Therefore, we 
have to read this सूत्र twice. First we have read it and see the 
first interpretation, complete it, come back and read the सू 
again and get another meaning. And if one सूत्र can be 
interpreted in different ways it is supposed to be the glory of 
the सूत्र. Because, while defining सूत्र, there is a word 
विश्वतोमुखम्‌, which means having many faces, many faceted 
or many faced the UIs are. Having many faced means what? 
Having many interpretations. So thus, certain Xs have got 
विश्वतोमुखत्वमू, And for विश्वतोमुखत्वम्‌ what is the 
example? शास्त्रयोनित्वातू स्रम्‌ is the example for 
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विश्वतोमुखत्वम्‌, Now, I will take up the first interpretation for 
our study. And as I said I will go in three stages — first is the 
general analysis, then we will do word analysis and then we 
will do the conclusion. So, first I am taking up the general 
analysis of this सूत्रमू. 


General Analysis 


What is the essence of this AAA? This सूत्र confirms 
the omniscience of ब्रह्मनू which is indirectly revealed in the 
second सूत्र. ब्रह्म सर्वज्ञत्वम्‌ हढयति, confirms the omniscience 
of ब्रह्मन, which omniscience has been already indicated in the 
second सूत्र, This is the essence of first interpretation. Now, 
we have to see how the omniscience is indicated in the second 
सूत्र. Now, let us go back to the second सूत्र. ब्रह्मन्‌ is the 
जगत्कारणम्‌. That means सर्वकारणम्‌, That is the explicit 
meaning of the second सूत्र, which is the open direct meaning 
of the second सूत्र. From this direct meaning we can derive an 
indirect meaning. What is that? य: यस्य कर्ता A: तज्ञः. घटस्य 
कर्ता घटज्ञः, पटस्य कर्ता पटज्ञः, सर्वस्य कर्ता सर्वज्ञः. ब्रह्म 
सर्वज्ञम्‌ सर्वकारणत्वात्‌ व्यतिरिकैण कुलालवत्‌. ब्रह्मन्‌ is 
omniscient because It is the creator or निमित्तकारणम्‌ of 
everything. So, to derive the omniscience We are taking which 
aspect of ब्रह्मन? निमित्तकारण status or उपाठानकारण status? 
We are not talking about the knowledge of उपाठानकारणम्‌, 
remember always knowledge belongs to the निमित्तकारणमू, 
therefore, ब्रह्म सर्वज्ञम्‌ सर्वेषाम्‌ निमित्तकारणत्वात्‌ व्यतिरेकेण 
कुलालवत्‌. This omniscience is not directly said, it is only 
indirectly said. And that omniscience is further confirmed in 
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the third सूत्र, And how does the व्यासाचार्य confirms 
omniscience through the third सूत्र? By pointing out that ब्रह्मनू 
is the creator of the AGs also. So, शास्त्रयोनि means वेदकर्ता, 
the creator of the dios. And always remember कर्ता means 
निमित्तकारणमू. So, in the previous सूत्र, ब्रह्मन्‌ is the 
निमित्तकारणम्‌ of the entire world and in this सूत्र, ब्रह्मन्‌ is the 
निमित्तकारणम्‌ of the entire Us. In the previous सूत्र, ब्रह्मन्‌ is 
the निमित्तकारणम्‌ of अर्थ प्रपञ्च and in this सूत्र, ब्रह्मन्‌ is the 
निमित्तकारणम्‌ of शब्द uusd. वेठशब्दानामू्‌ अपि कर्ता. How 
does this statement, that ब्रह्मन्‌ being वेदकर्ता, reveals the 
omniscience of ब्रह्मन्‌? How do you reveal the omniscience of 
ब्रह्मन्‌ by pointing out that ज्मन्‌ is the author of वेठ5? 
शङ्कराचार्य says dos contain all knowledge. There is no 
branch of science which is not in the dGs. GG consists of 
पराविद्या as well as अपराविद्या. And therefore, वेद itself is 
considered to ७० सर्वज्ञः, वेद: सर्वज्ञः. What we are studying is 
only a small part of the dेgs. And when we study छान्दोग्य 
and बृढठारण्यक and analyze the contents of those two 
उपनिषत्‌ऽ themseleves, we find how many things are 
discussed. The interdependence of the world, whether it is 
ecology, whether it is biology, any branch. And imagine you 
take all the four — क्रग्वेद consisting of ten thousand and odd 
Hos, यजुर्वेद consisting a few thousand. And mind you the 
most important thing to note is the dos which are available 
now are only an insignificant portion because much of the are 
lost in time. They say सामवेद had thousand Jas. Of those 
thousand branches only two or three are exists, like various 
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animals becoming extinct many branches of वेद& have become 
extinct now. Even between smal’ s time and now, a 
difference of just thousand two hundreds or so we find many 
quotations that शङ्कराचार्य gives we are not able to find in 
the ds indicating that those portions have been lost. Even in 
this available dGs the mine of information is so great and 
therefore, शङ्कराचार्य says, वेद: सर्वज्ञः, it has got all 
knowledge. And thereafter, शङ्कराचार्य makes a logic. 
Because the whole thing is logical text you know. He makes a 
beautiful वयामि. What is that? The author of a ग्रन्थ, a work 
invariably, always knows more than the content of the work 
because, you can never express everything that you know in 
verbal form. Therefore, the expressed portion is always lesser 
than the known portion. य: यस्य ग्रन्थस्य कर्ता स: ततोपि 
अधिक ज्ञानवान्‌, यः यस्य ग्रन्थस्य कर्ता - the one who is the 
author of a particular text, 3I: ततोपि अधिक जानवान्‌ — he 
knows more than the content of that text. शङ्कराचार्य gives 
an example. He has to give an author. This शङ्कराचार्य has to 
accept that author, he must be so great. You know whom he 
gives as an example? य॒था पाणिनिः. पाणिनि one of the greatest 
grammarians. The पाणिनि Is are so famous and पाणिनि 
existed much much before शङ्कराचार्य, hundreds of years 
before. The पाणिनि'5 work is so great that पतञ्जलि wrote the 
main भाष्यमू for पाणिनि'$ As, which consists of nine 
volumes each one is like a pillow size. And for this भाष्यम्‌ 
secondary commentaries, for the secondary commentaries 


tertiary commentaries, then condensation, then वार्तिकमूड all 
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those things you can have books and books full of library all 
based on four thousand Ais, which can be contained in a 
small booklet. And more you study the AAs the more mind- 
boggling it is. It is almost like a microchip; the more you 
study the more mind-boggling it is. If पाणिनि has to write 
such a wonderful work then what should be the amount of 
knowledge he had. It must be much much more than the 
content of the पाणिनि wots. And if that is so, if भगवानू or 
ब्रह्म is the author of the entire dos what must be the 
knowledge of ब्रह्मन्‌, वेठज्ञानाठपि अधिक ज्ञानवान्‌. And 
therefore, Sel सर्वज्ञम्‌. What should be the inference? ब्रह्म 
सर्वज्ञम्‌ सर्वज्ञकल्प वेठकर्तृत्वात्‌ व्यतिरेकेण अस्मदाठिवत्‌. 
Unlike us. Now, the general analysis of the सूत्र - ब्रह्म सर्वज्ञम्‌ 
वेठकर्तृत्वात्‌. In the previous सूत्र - ब्रह्म सर्वज्ञम्‌ 
जगत्कर्तृत्वात्‌. 

Now, here an incidental point has to be remembered for 
technical reason. It is accepted by us, the Vedantins that dos 
are अनादि, अपौरुषेयम्‌, not created by anyone. The question 
comes, if dos are अपौरुषेयम्‌, not created by any human 
intellect, how can you say ब्रह्मन्‌ has created these वेठऽ? Isn't 
it a contradiction? अपौरुषेयत्व भङ्गः स्यात्‌. For that we 
answer, when we say ब्रह्मन्‌ created the AGs it does not mean 
ब्रह्मन्‌ intellectually invented the dos, it is not an intellectual 
production. Like वाल्मीकि writing रामायणम्‌ or व्यासाचार्य 
writing महाभारतमू it is not a product born out of the intellect. 
Then what does it mean? This knowledge was already there in 
potential form. This वैदिक teaching was already was there in 
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potential form and S&o only brought this teaching to 
manifestation. So, S&I s creation of the dos is only ब्रह्मन्‌ s 
manifestation of the ds exactly like creation. When we say, 
ब्रह्मन्‌ created the world it means not that the world was non- 
existent and it is not that from non-existent भगवान्‌ created 
the world. Then we will end up in असत्कार्यवाठ:. We only say 
that world was already existent in potential form. And what is 
the job of ब्रह्मन्‌? Not producing the world but only 
manifesting. अव्याकृत प्रफचस्य व्याकरणम्‌ सूष्टि Similarly, 
वेठ IRAHA, the Vedic wisdom even भगवान्‌ did not create it 
was अनादि. And where was that dG? It was in ब्रह्मन्‌ itself. In 
what form? अव्यक्तरूपेण. And what did ब्रह्मन्‌ do? अव्यक्त 
वेदान्‌ व्यक्तिकृतवान्‌. अव्याकृत वेठान्‌ व्याकृतवान्‌. And 
therefore, UG is not the creation of any intellect including 
भगवानू'ऽ intellect. भगवानू'5 job is only manifesting. So this 
point has to be remembered. 


This is to be noted because, in जयाय philosophy it is 
said that भगवान्‌ created the dos. In this aspect, वेदान्त is 
different form न्याय system of philosophy. In ज्याय, भगवानू 
creates the वेदड and in वेदान्त, भगवान्‌ does not create but 
only manifests the already existent Ads. This is required to 
answer many technical questions, those questions we will deal 


with in a later context. 


Then the next topic that we have to disuses in this 
general analysis is the विषयवाक्यम्‌. Every HA is based on the 
Upanishadic statements. They are not independent ideas of 
व्यासाचार्य, That is why it is called वेदान्तसूत्राणि, 
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उत्तरमीमांसासूत्राणि. Therefore, everything is based on some 
statements. And this XM is based on which statement? A well- 
known statement occurring in बृहठारण्यकोपनिषत्‌ (2-4-10) 
known as मैत्रेयी ब्राह्मणम्‌. In that मैत्रेयी ब्राह्मणम्‌, ब्रह्मन्‌ is 
logically revealed as सृष्टिस्थितिलय कारणम्‌ by giving three 
examples. For सृष्टिकारणम्‌, the example given 15 अग्नि. Just 
as from the fire the smoke (sparks also we can take, but in 
मैत्रेयी ब्राह्मणम्‌ धूमः, the smoke) comes out. अग्नि दृष्टान्तः. 
For स्थिति, बृहदारण्यकोपनिषत्‌ (2-4-7) १० दुन्दुभि दृष्टान्तः, 
दुन्दुभि means the drum. I am not going to elaborate, c/o your 
class study — either memory or notes, whichever is stronger. If 
both are not there wish you all the best. And for the लय, 
बृहठारण्यकोपनिषत्‌ (2-4-11) समुद्र दृष्टान्त: is given. Just as 
all the rivers merge into the ocean, likewise the whole world 
merges into the ब्रह्मन्‌. Thus, through three examples slot is 
said to be the सृष्टिस्थितिलय कारणम्‌. And there in the tenth 
मन्त्र, सृष्टिकारणम्‌ is talked about - ब्रह्मन्‌ as the cause of the 


creation. 


What is the uniqueness of that मन्त्र? In fact, in several 
places ब्रह्मन्‌ is presented as सृष्टिकारणम्‌. We ourselves have 
seen 


यतो वा इमानि भूतानि जायन्ते | येन जातानि जीवन्ति | ॥ 
तैत्तिरीयोपलिषत्‌ ३-१-१ I 

In almost every उपनिषत्‌ ब्रह्मन्‌ is सृष्टिकारणम्‌. Then what is 
the uniqueness of 2-4-10. The uniqueness is in all other सृष्टि 
statements S&I is said to be the creator of the world, 
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whereas in this unique मन्त्र ब्रह्मन्‌ is said to be the creator of 
the वेदऽ also. 


स यथाट्रैधाग्नेरभ्याडितात्पृथग्धूमा विनिश्चरन्त्येवं वा अरेऽस्य 
महतो भूतस्य निश्वसितमेतद्यग्वेदो यजुर्वेद: 
सामवेठोञथर्वाङ्गिरस इतिहास: पुराणं विद्या उपनिषद: श्लोकाः 
सूत्राण्यजुव्याख्यानानि व्याख्यानान्यस्यैवैतानि निश्वसितानि 
॥ बृहठारण्यकोपनिषत्‌ २-४-१०॥ 


स यथा आर्द्रैंधाग्ने: अभ्याडितात्‌ पृथग्‌ धूमाः विनिश्चरन्ति - 
when there is wet fuel and you burn a wet fuel what happens? 
धूमाः विनिश्चरन्ति - the smoke comes out. एवम्‌ वा अरे, अरे 
means addressing मैत्रेयी, अस्य महतो भूतस्य निश्वसितमेतत्‌ - 
so all this is like the निश्वसितम्‌, breathing of the ब्रह्मन्‌. Why 
the breathing example is given? It is called a ज्याय, गिश्वसित 
न्यायः. Another word for this is लीलान्यायः. So, निश्वसित 
न्याय: or लीलान्यायः means effortlessness. Therefore, भगवान्‌ 
created these ds effortlessly just as we breathe effortlessly. 
Now, we are attending the class, you are listening to me, you 
are concentrating on my words, I hope and also writing the 
notes but do you bother to think of your breathing? No. But 
are you breathing or not? Is there any doubt? If you are not 
you are out. Now, for doing this breathing what effort you 
have? It is so effortless that you are not even aware of the job 
going. Similarly, for भगवान्‌, both the creation of the universe 
as well as the creation of the ds is an effortless job. And that 
is the idea given. निश्वसितम्‌, what is that? ऋग्वेद: यजुर्वेद: 
सामवेद: अथर्वाङ्गिरसः इतिहास: पुराणं विद्या: उपनिषद: 
श्लोका: सूत्राणि अनुव्याख्यानानि व्याख्यानानि. In my 
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बूढदारण्यक class I have explained every word therefore, I 
don't want to go to the details. I only want to remind you one 
thing, here the word इतिहास: पुराणं etc., comes that should 
not be understood as रामायणं, भागवतम्‌ etc. Here the word 
इतिहास: means the story portions of the dds. Similarly, the 
पुराण& refers to the other portions of the वेद and not रामायण, 
भारत, भागवतमू etc. All these are born out of what ? भगवान्‌, 
भगवान्‌ means ब्रह्मनू. So, based on this 2-4-10 मन्त्र 
व्यासाचार्य writes शास्त्रयोनित्वात्‌. ब्रह्म सर्वज्ञम्‌ वेदस्य 
निमित्तकारणत्वात्‌. This is the general analysis. 


Word Analysis 


Now, I will come to word analysis, it is simpler here. 
Here we have got one compound word consisting of two 
simple words. The first word here is शास्त्रमू and the second 
word is योनि and joined together we have got one compound 
word शास्त्रयोनि. And शास्त्रयोनित्वातू is because of being 
शास्त्रयोनि. What is the meaning of the word शास्त्रम्‌? शास्त्रम्‌ 
means वेद:. Entire वेद consisting of पूर्वभाग as well as अन्त 
भाग, consisting of कर्मकाण्ड, उपासनकाएण्ड and ज्ञानकाण्ड is 
called शास्त्रम्‌, Why it is called शास्त्रम्‌? शासनात्‌ त्रायते इति 
IRAH. शासनम्‌ means what? Teaching and commanding — 
both are the meanings. One is commandment. Where do we 
get the commandment? In the पूर्वभाग we get commandment. 
सत्यम्‌ AG | धर्मम्‌ चर | स्वाध्यायान्मा प्रमठः | All are in 
imperative moods, commandments. And not only it is 
commandment, for violation of commandments the 
punishment is also there. Therefore, शासनमू means विधि- 
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निषेध. And in the वेठ अन्त भाग there are no commandments, 
there the शासनमू means revelation of a fact. What is the fact? 
You are already free S&I. You need not work for one thing 
in life, for every other thing you have to work. What is that? 
मोक्षम्‌. All the life we have worked for what? All the life we 
have prepared for मोक्ष and atthe end the शास्त्र comes and 
tells, for one thing you need not work and that is मोक्ष. And 
when I say, “You are free”, what commandment is there? So 
therefore, शासनमू has two meanings — in कर्मकाण्ड, WRAL 
means commandment and in ज्ञानकाण्ड, शासनमू means 
revelation of a fact. Through these two what does dG do? 
त्रायते — protects the people from संसार. त्रायते महतो IRIA Il 
गीता २-४० || इति शास्त्रम्‌, In short, AG:. And what is the 
second word? योनि. योनि has got several meanings. In this 
context, योनि means निमित्तकारणमू, कर्ता, creator or author. 
So, शास्त्रयोनि means the author of the Gs. Therefore, 
शास्त्रयोनित्वात्‌ means being the author of the dios. With this, 


the word analysis is also over. 
Conclusion 


Now I will come to the conclusion. In this conclusion, I 
would like to deal with the five factors of अधिकरणमू. 
Because, this is an independent अधिकरणम्‌ called शास्त्रयोनि 
अधिकरणम्‌. If it an अधिकरणम्‌, it should consists of five 
factors. Do you remember? 


विषयो संशयश्चैव पूर्वपक्षस्तथोत्तरम्‌ | 
सङ्गतिश्चेति पञ्चाङ्ग शास्त्रेऽधिकरणं स्मृतम्‌ ॥ 
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i) विषयः is the subject matter. What is the subject matter? 
ब्रह्मन्‌ is the subject matter. 


ii) What is the doubt? Is S@fol the author of the dेgs or 
not? ब्रह्म dGza कर्ता dI न AI? Because, in the previous सूत्र it 
is said सर्वस्य कर्ता, ब्रह्मन्‌ is said to be the creator of all. Now, 
the question is, when you say ब्रह्मन्‌ is the creator of all, does 
it include the ds also. ‘Is ब्रह्मन्‌ the author of the वेद5 also’ is 
the संशय. 


ii) What is the पूर्वपक्ष? पूर्तपक्षि will invariably takes the 
wrong stance. He says of वेदस्य कर्ता. ब्रह्मन्‌ is not the creator 
of वेद. Why? वेदस्य अनादित्वात्‌, वेठस्य नित्यत्वात्‌. वेठ 
being eternal and therefore, dG being अनादि it need not be 
created at all. What is created is नित्यम्‌ or अनित्यम्‌? Very 
clear, whatever is created has got an आठि and therefore, 
जातस्य ढि ध्रुवो मृत्यु: and therefore, अन्त: also. वेदस्य 
नित्यत्वात्‌. 

अनादिनिधना नित्या वागुत्सृष्टा स्वयम्भुवा || महाभारत १२- 
२२४-७४७ || 


वेठ is known as अनादिनिधना. अनादिनिधना means 
अनाठि अनन्तम्‌. So, if AG is नित्यम्‌ how can it said to be 
created? This is the पूर्तपक्षि' $ view. 


iv) And सिद्धान्त says that even though वैद is अनादि we 
talk about the beginning of the dds, because it has the state of 
manifestation and unmanifestation exactly like the world. That 


is why we say, the whole dg in unmanifest state is considered 
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to be SPR, ॐ. That is why SHR is supposed to be the 


essence. 


यश्छन्दसामृषभो विश्वरूप: | छन्ठोभ्योञध्यमृतात्सम्बभूत | स 
मेन्द्रो मेधया स्पृणोतु । ॥ तैत्तिरीयोपनिषत्‌ १-४-१॥ 


In तैतिरीय शीक्षावल्ली, there छम्ठआाम्‌ - by churning the 
dGs SEMI took the butter, the essence and that essence is 
ॐकारः. And that is why when there is a crowd, where all the 
people are talking, sometimes it happens before I come in the 
class, when you are not able to clearly hear who is talking 
what, when all the words are in unmanifest form what do we 
say? “O, it is so much noisy.” Why not say, “A, it is so much 
noisy." “E, it is so much noisy.” Why do we say “O”? 
Because, ‘39’. So, अव्यक्त शब्द: is equal to ‘ॐ’. This 35 was 
lying in आकाश. Beacuse, शब्द is आकाश गुणः. Therefore, 
वेठ was there in the form of र कार, in the आकाश and that 
आकाश was in ब्रह्मन. 


तस्माद्वा एतस्माठात्मन आकाशः संभूतः | ॥ तैत्तिरीयोपनिषत्‌ २- 
2-3 Il 


Along with आकाश PR was also born and from SOR 
the whole प्रपञ्च also was born. Therefore, there is nothing 
wrong, वेद is eternal and still that AG is authored by delo, 
not in the form of intellectual creation but in the form of 
manifestation. This is the सिद्धान्त, 


v) What is the सङ्गतिः , connection between the previous 
अधिकरणम्‌ and this अधिकरणम्‌? The connection is said to be 
आक्षेप सङ्गतिः. आक्षेप सङ्गतिः means this अधिकरणम्‌ 
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answers an objection, which is raised based on the previous 
अधिकरणमू. So, when the previous topic creates an objection 
and this topic answers that objection the connection is 
supposed to be आक्षेप सङ्गतिः . In the previous 2DI/ 
अधिकरणमू, ब्रह्मन्‌ is said to be सर्वकारणम्‌ and based on that 
an objection is raised. Objection means protest, black-flag. 
What is the आक्षेप? He says, I can accept ब्रह्मन्‌ is the कारणम्‌ 
of everything but I wont accept सर्वकारणम्‌; I will say It is the 
कारणमू of everything except the AGs. So, the objection is 
Seo is not सर्वकारणम्‌, because It is not the कारणमू of the 
dos. Who says? An objectionist says. And why It is not 
वेठकारणम्‌? Because, AG is अनादि and therefore, ब्रह्मन्‌ is not 
सर्वकारणम्‌, And in this सूत्र, what is the answer? ब्रह्म वेदस्य 
अपि कारणत्वात्‌, ब्रह्मन्‌ continues to be सर्वकारणम्‌ including 
das. Therefore, ब्रह्मन्‌ is सर्वज्ञम्‌ एव. Thus, the omniscience of 
ब्रह्मन्‌ is reinforced by negating the objection raised by 
पूर्वमीमांसक. Therefore, what is the आरम्‌ now? ब्रह्मन s 
omniscience is reinforced by way negating the objection 
raised by पूर्वमीमांसक. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुठच्यते । पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्ति: शान्ति: ॥ हरि: 35. 
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अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 


Now we are seeing the third सूत्र, which happens to be 
the third अधिकरणम्‌ also and this अधिकरणम्‌ is called 
भास्त्रयोन्यधिकरणमू. I said in the last class that this सूत्र is 
interpreted in two different ways by शङ्कराचार्य. We have 
seen the first interpretation in the last class. And through first 
interpretation, we showed that the जगत्कारणम्‌ ब्रह्म 15 
omniscient सर्वज्ञम्‌, because It happens to be शास्त्रयोनि and 
we took the meaning of शास्त्रयोनि as शास्त्रकर्ता वेठकर्ता, the 
author of the Gs. So thus, the final अनुमानम्‌ is ब्रह्म सर्वज्ञम्‌ 
शास्त्रकर्तत्वात्‌ - ब्रह्मन्‌ is omniscient because It is the author 
of the ds. Here we have assumed that the author of the dos 
must be omniscient because dg deals with all the topics under 
the Sun, वैद is as good as सर्वज्ञम्‌. Since, वैद is as good as 
सर्वज्ञम्‌, the author of the GGs must know not only the 
contents of the dgs but also much much more than the ds. 
And therefore, ब्रह्म or ईश्वर is सर्वज्ञः. This is the first 
interpretation we had in the last class. 


Now, I am going to the second interpretation of the 
same HA, the same अधिकरणमू. So, let us assume that we are 
reading the AA once again afresh. Here also, I will go through 
three stages — first, general analysis, then word analysis and 


then conclusion. 
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समन्वयाध्याय: 
General Analysis 


First, I will go through the general analysis. In the 
previous अधिकरणम्‌ ie. in the second सूत्र, ब्रह्मन्‌ was 
defined as जगत्कारणमू, the cause of the universe. We called 
it ब्रह्मलक्षणयूअम्‌, a सूम्‌ which gives the definition of ब्रह्मनू 
as जगत्कारणम्‌. And we also saw that some people have a 
misunderstanding regarding that सूत्र, What is that 
misunderstanding? They think that not only the second यूज 
provides the ब्रह्मलक्षणमू, the second सूत्र gives a प्रमाणम्‌ for 
ब्रह्मन्‌ also. And they claim that the प्रमाणम्‌ for ब्रह्मन्‌ is 
अनुमान प्रमाणम्‌. Since I had discussed in the previous HA, I 
am just recollecting that idea for continuity. So, some 
philosophers like जैयायिकड claim that ब्रह्मन्‌ or the 
जगत्कारणम्‌ can be inferred from the world i.e., the effect, 
which inference they call कार्यलिड्गक अनुमानम्‌. From 
seeing the effect we can infer the cause. Similarly, they claim 
by seeing the world-effect त्न, the cause can be inferred. 
And therefore, they claim अगुमानमू is the प्रमाणम्‌ for ब्रह्मन. 
प्रमाणम्‌ means a source of knowledge, means of knowledge. 
And व्यासाचार्य is worried about such an interpretation and he 
does not want to accept अगुमानमू as the प्रमाणम्‌ for SGIO, 
because he is a वैठिकः, is the follower of the AGs. The वेठ 
clearly says ब्रह्मन्‌ cannot be known through तर्क. 


नेषा तर्केण मतिरापनेया | ॥ कठोपनिषत्‌ १-२-९ II 


ब्रह्मन्‌ can never be known through तर्क, through logic, 
through अनुमानम्‌ i.e., through inference. And therefore, if 
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anybody claims अनुमानम्‌ as प्रमाण for ब्रह्मन्‌, व्यामाचार्य 
wants to refute that idea. And refuting that idea व्यासाचार्य 
want to say that IRAH alone is the प्रमाणम्‌ णि ब्रह्मन. वेदान्त 
IRAH or वेठ IRAH alone is the means of knowing ब्रह्मन्‌ 
and not अनुमानम्‌. This idea is conveyed through the third 
सूत्र. So, what udea is conveyed through third सूत्र? ब्रह्मनू 
cannot be known through अलुमाजमू but it can be known 
through JAA alone. 


The running simple meaning of the यूज is this. Word 
analysis I will do later, the general meaning of the यूज is the 
following. शास्त्रयोनित्वात्‌ means शास्त्रविषयत्वात्‌, That 
means ब्रह्मन्‌ is the subject matter of वेठान्त alone and it 
cannot be the subject matter of logic, It is beyond the scope of 
logic. This is the running meaning of the सूत्र. If you have to 
present in a logical form, अलुमानमू format, how do you 
write? ब्रह्म न अनुमान विषय: शास्त्रविषयत्वातू धर्मवतू, like 
धर्म, If you translate it this अनुमान वाक्यमू — Selo] cannot be 
the subject matter of logic because it is the subject matter of 
शास्त्रम्‌ alone, AG alone; अपौरुषेयत्वात्‌ इत्यर्थः, It is 
अपौरुषेयम्‌ like धर्मवत्‌ - like पुण्यम्‌. धर्म means पुण्यम्‌. पुण्यम्‌ 
cannot be known through logic. There is no logical method of 
proving पुण्यमू. पुण्यमू is also a subject matter of शास्त्रमू and 
that is why it is called alone Eg विषय:, अपौरुषेय विषय:, 
अपूर्व विषयः etc. Therefore, just as धर्म is अहष्ट्म्‌ अपूर्वम्‌ 
अपौरुषेयम्‌ similarly, ब्रह्मन्‌ also is अहष्ट्म्‌ अपूर्वम्‌ अपौरुषेयम्‌ 
therefore, not available for logic. Now can we compare the 
first interpretation and second interpretation and see the 
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difference? In the first interpretation we said, S&I सर्वज्ञम्‌ 
शास्त्र कर्तृत्वात्‌ and in the second interpretation, ब्रह्म ज 
अजुमानगम्यमू शास्त्रविषयत्वात्‌. In the first interpretation, 
शास्त्रयोनि means शास्त्रकर्ता and in the second interpretation, 
शास्त्रयोनि means शास्त्रविषय:, What is the difference in 
English? In the first interpretation, शास्त्रयोनि means the 
author of the वेद and in the second interpretation शास्त्रयोनि 
means the subject matter of the Is. 


Now the question is what is the विषयवाक्यम्‌ for this? 
When I say विषयवाक्यमू, you must understand what do I 
mean. These are the jargons of ब्रह्मसूत्र You should 
familiarize with these jargons so that I can comfortably use 
these words. What is the विषयवाक्यम्‌? विषयवाक्यम्‌ means 
that श्रुति statement based on which this AM or this topic is 
discussed by व्यास. For the first interpretation, we gave one 
विषयवाक्यम्‌ from TEGRUAD 2.4.10. 


अस्य महतो भूतस्य निश्वसितमेतद्यहग्वेठो यजुर्वेद: सामवेदः ... 
॥ बृडठारण्यकोपनिषत्‌ २-४-१० II 


That बूढदारण्यक वाक्यम्‌ is the basis for the first 
interpretation. Now we have to know the श्रुति वाक्यम्‌ for the 
second interpretation. The विषयवाक्यम्‌ is from बूढदारण्यक 
3.9.26. 


तं तु औपनिषठं पुरुषं पृच्छामि ॥ बृहठारण्यकोपनिषत्‌ ३-९-२६॥ 


This section is called शाकल्य ब्राह्मणम्‌ wherein we find a 
debate between याज्ञवल्क्य and शाकल्य. If you remember that 
जनक arranged for a debate to find out who is the greatest 
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ज्ञानि. And prize money is thousands of cows and the horns of 
the cows covered by gold. So many scholars had come, 
याज्ञवल्क्य also had come and even before the debate started 
याज्ञवल्क्य confidently asks his शिष्य, “Oh, शिष्य, drive away 
all the cows.” And when all the other scholars get wild, he 
says, “I don't claim to be the greatest scholar, I wanted the 
cows, therefore, I am taking home." Thereafterwards the 
scholars challenged याज्ञवल्क्य, “You have to prove your 
greatness to take away the cows." And one by one they come 
and ask questions to याज्ञवल्क्य. And one of the challengers 
happens to be शाकल्य. He asks questions about ठेवता5 and 
especially हिरण्यगर्भ. याज्ञवल्क्य successfully answers all the 
questions and at the end याज्ञवल्क्य puts a counter question. 
So, I have answered your question, now I have taken your 
service and now take my service. At that time याज्ञवल्क्य asks 
शाकल्य, “तं तु औपनिषदं पुरुषं पृच्छामि.” Here the word पुरुष: 
means ब्रह्मनू. हे शाकल्य, you have asked me about the 
हिरण्यगर्भ, now I am asking you about निर्गुणम्‌ ब्रह्म, which is 
known through 


स एष नेति नेत्यात्माऽगृह्यो न हि गृह्यतेऽशीर्यो न हि 
शीर्यतेऽसङ्गो न हि सज्यतेऽसितो न व्यथते Il 
बृहठारण्यकोपनिषत्‌ ३-९-२६॥ 


असङ्गो न हि अज्यते, अशीर्यो न fà शीर्यते all those वाक्यम्स्‌ 
come there. Beautiful portion. So, पुरुषम्‌, the निर्गुणम्‌ ब्रह्म 1 
am asking about. And while using that word पुरुष, याज्ञवल्क्य 
uses an adjective to पुरुष, that adjective is crucial to us. What 
is that adjective? औपनिषठम्‌ पुरुषम्‌. That alone is required 
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for us here. औपलिषदम्‌ means उपनिषत्‌ एक वेद्यम्‌, that which 
can be known only through उपनिषत्‌ and न प्रत्यक्षेण, न 
अनुमानेन, न अर्थापत्या, न ध्यानेन, न कुण्डलिनी raising 
करणेन. The only way of knowing is 

तद्विज्ञानार्थं स॒ गुरुमेवाभिगच्छेत्‌ समित्पाणिः श्रोत्रियं 
ब्रह्मनिष्ठम्‌ ॥ मुण्डक उपनिषत्‌ १-२-१२॥ 

Such unique ब्रह्मन्‌ do you know शाकल्य? The rest of the 
उपनिषत्‌ that pportion is a very disturbing portion. याज्ञवल्क्य 
even says if you don’t answer your head will burst and 
शाकल्य doesn’t answer and loses his head. Anyway, that is 
the बूढदारण्यक॒ portion. Here what is relevant to us? 
ऑपनिषदम्‌ पुरुषम्‌ indicates ब्रह्मलू can be known through 
IRAH alone. Therefore, शास्त्रयोनि. औपनिषद: पुरुष: means 
शास्त्रयोनि ब्रह्म, Therefore, this is the विषयवाक्यम्‌, With this, 
I am concluding the general analysis. 


Word Analysis 


Now I come to the word analysis. As I said before, the 
third यूज consists of only one word, शास्त्रयोनित्वातू but this 
one word is a compound word consisting of two words 
शास्त्रमू and योनि. Here the word IRAH has the same 
meaning as before, i.e., the first interpretation. What is the 
meaning? वैठ:. Or to be precise AGlod:. And the second word 
is योनि, here alone we give a new meaning, a different 
meaning. That meaning is प्रमाणमू. प्रमाण means source of 
knowledge, means of knowledge. What was the first meaning, 
do you remember? योनि means कर्ता, the author is the first 
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meaning. The second meaning is प्रमाणमू. This is the first 
difference. 


There is a second difference also which is purely 
grammatical difference. I have no escape from grammar now, 
I will have to briefly indicate that grammatical difference. I 
will try my best to simplify it and you try your best to 
understand it. And even if you are not able to get the complete 
significance, finally, I will give you the essence and it is 
suffice if you can understand that essence. The difference 15 in 
the first interpretation the compound is called तत्पुरुष समास 
and in the second interpretation it is बहुव्रीहि समास. So, in the 
first interpretation, we split it as शास्त्रस्य योनि: कर्ता ब्रह्म - 
ब्रह्मन्‌ is the author of the शास्त्रमू, In the second interpretation 
we have to split it as शास्त्रम्‌ योनि: प्रमाणम्‌ यसूय — शास्त्रम्‌ is 
the means of knowledge for that S@lol. So, to know the 
difference between तत्पुरुष समास in the tradition they tell a 
small story. So, one संस्कृत poet, but a poor person, दरिद्र 
ब्राह्मण: but a scholar, पण्डित:, he went to a king, because they 
go to the king and show their scholarship and the king will 
give some prize, money, and with that they manage. This is 
the olden day’s method. This ब्राह्मण: went to a king and said 
the following श्लोक — 
अहञ्च त्वञ्च राजेन्द्र लोकनाथावुभावपि | 
बढ़व्रीडि समासो5हं षष्ठी-तत्पुरुषो भवान्‌ ॥ var बहुव्रीहिरह 
राजन्‌ 
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So, ब्राह्मण: went and told to the king, हे राजेन्द्र Oh! King, 
अहम्‌ च त्वम्‌ — both you and I are लौकनाथौ उभावपि - both 
of us are लोकनाथड — the masters of the world. A king cannot 
accept another person to become the master and therefore, he 
immediately took the sword out and see who 15 the original 
one. Then as even the king got angry that poet said, बहुत्रीडि 
समासोऽहं, both of us are लोकनाथ but in my case the word 
should be split in बहुव्रीडि समास and in your case the word 
should be split in तत्पुरुष समास. Ok, what is the difference? 
If you take तत्पुरुष समास, लोकनाथ means लोकस्य नाथ: — 
master of the world. So therefore, Oh! king you are the master 
of the world. But, बहुत्रीडि समासो&हं, in my case the word 
should be split as बहुव्रीडि समास, which means लोक: नाथ: 
यस्य — I am the one for whom the world is the master, that 
means I am a beggar who depends upon the one rupee, five 
rupee, ten rupee notes by the world. Therefore, I am the slave 
of the world, I am the protected by the world and you are the 
protector of the world. In the same way, शास्त्रयोनि means 
शास्त्रस्य कर्ता is the first interpretation and second 
interpretation is शस्त्रम्‌ प्रमाणम्‌ यस्य, ब्रह्मन्‌ is that for which 
IRAH is the प्रमाणम्‌. Ok. If you are able to see the 
difference, wonderful. f you are not able to see it very clearly 1 
will simply for you. If you take बहुत्रीडि समास, शास्त्रयोनि 
means शास्त्र प्रमाणकम्‌. शास्त्र प्रमाणकम्‌ means शास्त्र वेद्यम्‌ 
and शास्त्र वेद्यम्‌ means शास्त्र विषय:. Therefore, if you take 
बहुव्रीडि समास the final derived meaning is शास्त्र विषयः ब्रह्म, 
ब्रह्मन्‌ is the subject matter of IRAH. By saying that the 
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ब्रह्मन्‌ is the subject matter of शास्त्रमू, what is the message 
that is conveyed by व्यास? The message is “Therefore, it is 
not available for अजुमानमू.” Therefore, ब्रह्म of अनुमान 
विषय: शास्त्रविषयत्वात्‌ धर्मवत्‌. This is the word analysis of 
the third सूत्र 


Conclusion 


Now I will come to the conclusion of this सूत्र and this 
अधिकरणमू. I would like to present this अधिकरणम्‌ in that 
technical format, अधिकरणमू format. What is the definition of 
अधिकरणम्‌? 
विषयो विशयश्चैव पूर्वपक्षस्तथोत्तरः | 
निर्णयश्चैति पञ्चाङ्ग शास्त्रेऽधिकरणं स्मृतम्‌ Il 


So, अधिकरणम्‌ format should consist of five stages. 


i) The subject matter of controversy, the goal of 
contention is विषयः. What is the subject matter? ब्रह्म. Which 
ब्रह्म? जगत्कारणम्‌ ब्रह्म,चेतनकारणब्रह्म is the विषयः, the 
subject matter. 


ii) What is the संशय:, doubt? So, doubt means vacillation; 
doubt means always remember pendulum. Thus, always doubt 
will have either two opinions or many options. So that is the 
condition for doubt. Doubt means it should have condition. 
Suppose you have got only one route for your house. Will you 
have any doubt regarding which route to take? एकस्मिन्‌ 
विषये संशयः नास्ति. When do you get doubt? When there are 


more options. If I have got call from several universities in 
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America, then I have a problem. Which university I should 
apply? More than one option is required for संशय:. 
द्विकोटिक: संशय: अथवा अनेककोटिक: संशय:. And with 
regard to ब्रह्मलू what is the doubt? अनुमान गम्यम्‌ or अनुमान 
वेद्यम्‌ वा न वा? Is ब्रह्मन्‌ knowable through अनुमानम्‌ or not? 
अनुमान विषय: वा न वा? Does ब्रह्मन्‌ fall within the scope of 
logic or science? Remember logic means the entire field of 
science has come. Therefore, the ultimate question is, “Can 
Consciousness be studied by any material sciences (biology, 
neurology, quantum physics, cytology {cell science})?” So 
many sciences are developing, can Consciousness be analyzed 
by any of these sciences? All the scientists are doing that 
analysis, why? Because they have the hope that Consciousness 
can be analyzed by those sciences. So, now what is our doubt? 
Can ब्रह्मन्‌ fall within the scope of science? Can ब्रह्मलू be the 
subject matter of science? 


iii) What does पूर्वपक्षि say? He always says the wrong 
thing. पूर्तपक्षि will always say the wrong thing. Why? Because 
he is a पूर्वपक्षि If he says right thing, he will be called 
सिद्धान्ति. You should not, therefore, ask why पूर्वपक्षि says the 
wrong thing. पूर्वपक्षि means not a type of bird, very careful! 
So, several types of Uf8Is are there, so ब्रह्मसूत्र deals with 
birds also. It is ornithology, the study of birds. All the 
Vedantins are ornithologists. Why? Because they deal with a 
type of bird called udufar. No, no, no. पूर्वपक्षः, the one who 
takes the first side. What does he say? ब्रह्म अनुमानविषयः ; 
ब्रह्मन्‌ is within the scope of science. जगत्कारणत्वातू. 
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Because It is the cause of the universe. घटकारणभूत AGA - 
like the clay, which is cause of the pot. So, पूर्वपक्षि says 
ब्रहमनतcan be logically analyzed, because S&T s effect is 
available. We have got the trail of sIeloI and therefore, by 
doing some detective job we will be ultimately able to catch 
hold of the शिखा (tuft) of ब्रह्मन्‌. This 15 पूर्वपभि view. And 
that ब्रह्मन्‌ is जगत्कारणम्‌ you yourself have accepted in the 
second सूत्र, And therefore, it is 3IoIdIIoI गम्यमू - is the 
UdufàI view. ब्रह्म अनुमान गम्यम्‌ जगत्कारणत्वात्‌ 
घटकारणभूत AGA, 


iv) Now what is the सिद्धान्त? Now, the सिद्धान्ति i.e., the 
व्यासाचार्य (always सिद्धान्ति is व्यासाचार्य). And we also hold 
on to व्यामाचार्य"5 hand. we aslo are सिद्धान्तिड. What does he 
say? ब्रह्म न अलुमान विषयः. ब्रह्मन्‌ is not the subject matter of 
अनुमानम्‌. Why? शास्त्रविषयत्वातू, because, It can be known 
through शास्त्र alone. Like what? धर्मवत्‌. Like धर्म, ब्रह्मन can 
be known through शास्त्र alone. That is why we have a 
definition of GG, I have often quoted this before, this 
definition is given by सायणाचार्य in his वेठभाष्यमू, which is a 
famous definition in the form of a verse — 
प्रत्यक्षेणानुमित्या वा यस्तूपायो or विद्यते | var न बुध्यते 


एनं विदन्ति वेदेन तस्माद्वेठस्य वेठता || क्रग्भाष्य भूमिकायां 
सायण: ॥ 


What is the very definition of वेद? वेठ means that which 
gives the knowledge of such a subject matter, which is not 
available for any other means of knowledge like प्रत्यक्ष, 
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अनुमान, अर्थापत्ति, अनुपलब्धि, उपमान etc. We have dealt 
with the five other means of knowledge in the उपनिषत्‌ 
classes, all those are to be taken here. This is the सिद्धान्त, 


v) Finally, सङ्गतिः , which means connection between 
the second अधिकरणम्‌ and third अधिकरणम्‌. जन्मादि 
अधिकरणम्‌ and शास्त्रयोनि अधिकरणम्‌ तयोः 
अधिकरणयोर्मध्ये का सङ्गतिः . That connection is technically 
called एकफलकत्व सङ्गतिः, which means both topics, 
अधिकरणम्‌ have got a common goal, AH, benefit. What is 
the common benefit? ब्रह्मसिद्धि; is the common benefit. What 
do you mean by त्रह्ासिद्धिः is the common benefit of both 
अधिकरणम्‌? You have to go back to previous class. The first 
सूत्र was अथातो ब्रह्मजिज्ञासा, one should enquire into ब्रह्मन्‌. 
In that context I said, how can we enquire into ब्रह्मन्‌ when the 
very existence of ज्मन्‌ is not proved. You can enquire into 
something which is existence. You cannot do PhD on my 
horn. You can do PhD on something which is. Therefore, first 
व्यासाचार्य has to establish ब्रह्मन, ब्रह्मसिद्धि and then he can 
say that you please enquire into that S@lol. How can 
व्यासाचार्य prove the existence of ब्रह्मन्‌? लक्षणप्रमाणाभाम्‌ 
वस्तुसिद्धिः . Anything is established through two things 
लक्षणमू, the definition and प्रमाणमू, the means of knowledge. 
The example given was, suppose in the night a person sees the 
stars, the planet, the moons etc. Suppose he does not have the 
definition of moon — what is moon — what we have decided to 
call moon if he does not have the definition, even if he sees 
the moon he will not be able to say whether there is moon or 
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not, he has the प्रमाणम्‌ but he doesn’t have लक्षणम्‌, And 
suppose there is a person who knows the definition of the 
moon that moon is the brightest luminary in the night sky and 
he is in the night and knows the definition of the moon and it 
is पौर्णमी day also but still he cannot talk about moon because 
he happens to be a blind person. In the case of a blind person, 
लक्षणम्‌ is useless even if प्रमाणम्‌ is not there. So, लक्षणम्‌ is 
there, प्रमाणमू is not there he cannot talk about moon and if 
प्रमाणम्‌ is there, लक्षणमू is not there he cannot talk about 
moon. Therefore, he requires what? Both लक्षणमू and 
प्रमाणम्‌. Similarly, if ब्रह्मन्‌ has to be enquired into you have 
to prove the existence of S@fol and for that you require 
लक्षणम्‌ and प्रमाणम्‌. And both prove what? ब्रह्मसिद्धिः. And 
in the second सूत्र, ब्रह्मलक्षणेन ब्रह्मसिद्धि and in the third सूत्र, 
ब्रह्मप्रमाणेन ब्रह्मसिद्धि. what is the लक्षणम्‌ in the second सूत्र? 
जन्माद्यस्य यत: or in our language जगत्कारणम्‌ ब्रह्म इति 
लक्षणेन ब्रह्मसिद्धि and in the third सूत्र, शास्त्रम्‌ प्रमाणम्‌ इति 
प्रमाणेन ब्रह्मसिद्धि. Therefore, both अधिकरणम्‌ do one and 
the same job of ब्रह्मसिद्धिः. So, ब्रह्मसिद्धि रूप एकफलकत्व 
सङ्गतिः. This is the connection. So, with this the third सूत्रम्‌ 
is over and the third अधिकरणम्‌ 15 also over. 


So, now what we have gathered until now? One should 
enquire into जत्रह्ममू and that ब्रह्मन्‌ is the cause of the universe 
and that ब्रह्मन्‌ can be enquired into through वेदान्त प्रमाणम्‌ 
alone, शास्त्र प्रमाणम्‌ alone. Therefore, जगत्कारण 
ब्रह्मज्ञानार्थम्‌ वेदान्तविचारः कर्तव्यः. That is why in one of the 
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9IfodUulos, Ad ब्रह्मौपनिषठ that also can be taken as 
विषयवाक्यम्‌. Not only बूहदारण्यक, this शान्तिपाठ - 

सर्व ब्रह्मौपतिषदं माहं ब्रह्मजियकुर्यामू | मा मा 
ब्रहझमनिराकरोठनिराकरणमस्तु | अनिराकरणं मेस्तु | तदात्मनि 
निरते य उपनिषत्सु धर्मास्ते मयि संतु | || सामवेद - केन, 
छांदोग्य II 

That is the first शान्तिपाठ that we are chanting. Because 
ब्रह्मन्‌ is not available for science let me not reject the त्रह्ममू, 
let me accept the शास्त्रम्‌ and through the IRAH let me know 
ब्रह्मन्‌. This is our development. Now, we have to enter into 
the fourth सूत्र, which happens to be the fourth topic also, 
which we will do in the next class. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः ॐ. 
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अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 


We have seen the first three 211s, which happens to be 
the first three अधिकरणम्‌ of ब्रह्मसूत्र. And through these three 
अधिकरणमूड व्यासाचार्य has pointed out that ब्रह्मन्‌ has to be 
enquired into for the sake of knowledge and liberation by a 
competent student. And he established the ज्मन्‌ by giving 
both ब्रह्मलक्षणम्‌ as well as ब्रह्मप्रमाणम्‌, ब्रह्मलक्षणम्‌ being 
जन्माद्यस्य य॒तः, which in other word is जगत्कारणम्‌. ब्रह्मलू is 
defined as the cause of the universe and the cause meaning 
अभिन्न-निमित्त-उपादान-कारणम्‌ - both the intelligent and 
material cause. And this प्रमाणम्‌ also has been indicated as 
शास्त्रम्‌ through the third सूत्र शास्त्रयोनित्वात्‌. ब्रह्मन्‌ is 
knowable through वेठान्तशास्त्र प्रमाणम्‌ indicating that it is 
not accessible to any other means of knowledge. It is not 
available for any of the पौरुषेय प्रमाणम्‌. पौरुषेय प्रमाण 
अगम्यम्‌ अपौरुषेय प्रमाण मात्र गम्यम्‌, Upto this we have seen 
in the previous classes. With this background, we will enter 
into the fourth सूत्र, which happens to be the fourth 
अधिकरणमू. 


अधिकरण ००४ समन्वयाधिकरणम्‌ ॥ 
००४ तत्तु समन्वयात्‌ Il 


This is the fourth सूत्र and the fourth अधिकरणम्‌ or 
topic and this अधिकरणम्‌ also has got only one सूत्र. This 
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अधिकरणम्‌ is named as समव्वयाधिकरणमू. Based on the 
name of the सूत्र - «KI समन्वयातू, this is named as 
समन्वयाधिकरणम्‌. So, the first अधिकरणम्‌ is called 
जिज्ञासाधिकरणम्‌, the second is जन्माद्यधिकरणम्‌, the third is 
शास्त्रयोन्यधिकरणम्‌ and the fourth is समन्वयाधिकरणम्‌, 
Now we will study this सूत्र and this अधिकरणम्‌ in the same 
pattern as we did before. First, I will take up general analysis, 


then we will go to word analysis and then conclusion. 
General Analysis 


This सूत्र is the key or the important सअ based on 
which the entire first chapter of ब्रह्मसूत्र is developed. The first 
chapter has got 134 MMs and this is the fourth सूत्र. The 
following 130 सूत्र of first chapter is a development, is an 
elaboration of this सूत्र alone. And therefore, this is the key 
सूत्र. Based on this सूत्र alone the first chapter is named 
समन्वयाध्याय:. So thus, this AA is called समन्वय AAA, this 
अधिकरणम्‌ is called समन्वय अधिकरणम्‌ and this chapter is 
called समन्वय अध्याय:. Thus, we come to know the 
importance of this सूत्र. We had seen before that the second 
AA i.e., जन्माद्यस्य यत: is the foundation AA on which the 
entire ब्रह्मसूत्र is resting. जन्माद्यस्य Ad: तद्ब्रह्म जगत्कारणम्‌ 
ब्रह्म is the foundation AA on which the entire ब्रह्मसूत्र, that 
means all the four chapters are based on the second सूत्र and 
the entire first chapter is based on the fourth सूत्र. 80 thus, the 
second सूत्र and the fourth सूत्र are very important AAs. Of 
these two which is more important? Very simple. Second 21 
is the foundation for all the four chapters and fourth XM is the 
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foundation for all the first chapter. Therefoere, the second यूज 
is more powerful than the fourth सूत्र, but fourth सूत्र is also 
very important. So thus, we find in the first four सूत्रढ 
themselves we get two very important Ais. That is why in 
tradition if a person cannot study the entire ब्रह्मसूत्र then the 
convention of studying is the first four Ais. If we cannot 
survive 555 AAs then we have got a compromised version — 
studying the first four AAs. And first four AAs put together 
are famously known as चतुःसूत्री There are many books 
dealing with चतुःसूत्री alone. So thus, the second and fourth 
As are very important AAs. Now, what is the development 
that we have to find? In the third सूत्र, व्यासावार्य has 
mentioned भास्त्रयोनित्वातू. We saw two meanings for 
शास्त्रयोनि. The first meaning was शास्त्र कारणत्वातू and the 
second meaning was झास्त्र विषयत्वात्‌. Of those two 
meanings, we are going to take the second meaning now for 
further development. I am just reminding you the second 
meaning where we saw the word योनि means प्रमाणम्‌ and we 
took बहुत्रीडि समास and if you take the meaning प्रमाणम्‌ and 
the बहुत्रीडि समास, शास्त्रयोनित्वात्‌ means शास्त्र 
प्रमाणकत्वातू and शास्त्र प्माणकत्वातू means शास्त्र प्रमेयत्वात्‌ 
and शास्त्र प्रमेयत्वात्‌ means शास्त्र विषयत्वात्‌, शास्त्र 
विषयत्वात्‌ means ब्रह्मन्‌ is the central theme, central topic of 
वेदान्तशास्त्रम्‌ is the content of the third JAA. Now, the 
question is, “How do you ५4} ब्रह्मन्‌ is the central theme?" 
Because in any शास्त्रमू many themes, topics are discussed. 
And when many topics are discussed in a शास्त्रमू how do you 
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know which is the central theme, central topic is the question. 
Because, sometimes the central theme will be very evident 
and often the central theme will not be very clear. For 
example, we will take the well-known book that is the 
भगवदट्रीता. In the भगवद्रीता several topics are discussed. We 
have the topic of कर्म very elaborately discussed, and we have 
the topic of भक्ति, from 7" chapter onwards it is full of भक्ति 
only. कृष्ण goes to the extent of saying, भक्ति alone is the 


most important thing — 
नाहं वेदैर्न तपसा न दानेन न चेज्यया II ११-७३ Il 


So, वेठ is unimportant, तपस्‌ is unimportant, this is 
unimportant, that is unimportant, भक्त्या एव. We find भक्ति 
topic highlighted in the गीता very much. What about ज्ञागमू? 
Of course, ज्ञानमू is also very elaborately discussed in the 1 3 
chapter, in the 14" chapter. So, everybody knows that there 
are the themes of कर्म, भक्ति, ज्ञागमू all discussed in the गीता, 
but the problem is what? What is the central theme of the 
गीता? And once you say a particular theme is the central 
theme then the other topics will become secondary or 
supporting topics. Unfortunately, you cannot have many 
central themes. As सवामिज was telling a joke in one of the 
talks that one person wanted to buy a car. And he was 
searching for the car when the shopkeeper helped. He told a 
few cars then this person chose one particular car. I would 
prefer this car, please give me a lesson. Then the shopkeeper 
took that car and saw what is that. And it is written “I love you 
only.” Did you understand? If you don’t grasp the joke then it 


स्पष्ठब्रह्मलिड्गश्रुतिसमन्व॒य: | 369... 


समन्वयाध्याय: 


becomes a big Joke! Joke becoming a joke. Non- 
understanding becoming the worst joke. So, “I love you only” 
car can be sent to how many people? Similarly, a शास्त्रमू can 
have only one central theme, if there are more themes it is 
supposed to a defect and that is called in the मीमांसा WRAL 
as वाक्यभेठदोष:, consdidered to be a serious defect. And 
therefore, there is a big controversy with regard to the गीता, 
“Is गीता teaching कर्म, is गीता teaching भक्ति ० is गीता 
teaching झाजमू?” And there are scholars and scholars, not 
ordinary people, who have studied all the शास्त्र5 and some 
scholars arrive at the idea that कर्म alone is the central theme 
and भक्ति and ज्ञागमू are subservient. Of course, we have got 
another set of scholars and AéI¢AIs who claim that भक्ति 
alone is the central theme and कर्म and ज्ञागमू are subservient 
and supporting. Of course, we have got another set who claim 
that ज्ञानमू is the central theme and कर्म and भक्ति, ल for that 
matter anything else is subservient. Therefore, what I want to 
say is that there are controversies regarding the central theme 
of the शास्त्र, And therefore the question comes, how do you 
settle this controversy? How do you prove that this is the 
central theme? If the author of the book is available, is alive 
then the problem is solved to a great extent. And sometimes 
the author himself writes a commentary. We have got some 
such works also. There is one तर्कशास्त्र ग्रन्थ सिद्धान्त 
मुक्तावलि and कारिकावली. The author writes on तर्कशास्त्र 
and many verses are not clear so the author himself has 


written a commentary on those verses. So then, which 
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commentary will be most authentic? The author’s commentary 
will be the most authentic one. If that is available the problem 
can be solved. Suppose the author is not available and his 
commentary also is not available the how do you know what 
is the central theme. And if you analyze all our 91RAs, 
especially the dos, the author is not available for transaction. 
Who is the author of the वेद? भगवान is the author of the 
dos. शास्त्रयोनित्वात्‌ we said and you cannot contact भगवान. 
So, since the author is not available we have to use separate 
methods for arriving at the central theme. And this has been 
studied by our traditional आचर्य5. And these 3ifdeis have 
pointed out that there is one text or one method to arrive at the 
central theme. What is that? Whichever subject matter fulfills 
an important condition that subject matter is the central theme. 
They have prescribed a condition, a proof, a clue. An acid test, 
a litmus test they have provided. What is that important 
condition fulfilling which the subject matter will become the 
central theme. That condition is called समव्वय:. It is a 
technical term, which I will analyze later when we get into 
word analysis but here I will give you a simple meaning. 
समन्वय means तात्पर्यविषयत्वमू. The nearest translation of 
the word समन्वय: is consistency. Whichever subject matter 
fulfills the condition of consistency is the central theme. I will 
give another English word, which is nearer to that and that is 
importance, which is a compromised meaning, not exact 
meaning. Therefore, whichever theme enjoys importance that 
theme is the central theme of the शास्त्र, Now, the problem is, 
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“How do you know which theme enjoys importance?” For that 
our traditional आचर्यs have given a method of finding - 
“Whichever theme has got six factors of proof that theme 
enjoys importance.” Those six proving factors are called 
लिड्गानि. षड्लिङ्गानि are there to prove consistency, to 
prove importance. And once you prove the importance 
through the षड्लिङ्गs then that becomes the central theme. 
Now, व्यासावार्य says that ब्रह्मन्‌ enjoys importance, because it 
fulfills the six proving factors. Now, based on this we will see 
the running meaning of this सूत्र. What is the simple meaning 
of the सूत्र, we will see. S@fol is the central theme of 
वेदान्तशास्त्रम्‌ because It enjoys importance, It enjoys 
consistency, It enjoys harmony, It enjoys समठ्वय, It enjoys 
तात्पर्यविषयत्वम्‌. This is the general meaning. Now, since this 
is the ग्यायशास्त्रमू, ब्रह्मसूत्र presents everything in logical 
language, this idea should be presented in the form of 
अगुमानमू or logic. So, what is the अगुमानवाक्यमू here? ब्रह्म 
वेदान्तशास्त्र विषय: समन्वयात्‌ धर्मवत्‌. This is the अनुमानम्‌. 
ब्रह्मन्‌ is the central theme of वेदान्तशास्त्र, समन्वयात्‌ — 
because it enjoys importance like धर्म, which is the central 
theme of कर्मकाण्डम्‌, Now, one more point i.e., विषयवाक्यम्‌. 
Whatever सू व्यासाचार्य writes he has in mind the 
वेदान्तशास्त्रम्‌, because this is not the independent work 
beased on व्यासाचार्य teaching but it is the analysis of the 
वेदान्तशास्त्रमू. So for अथातो ब्रह्मजिज्ञासा we saw 
विषयवाक्यम्‌ आत्मा वा उरे द्रष्टव्यः श्रोतव्यो ..., for जन्माद्यस्य 
यत: we had the विषयवाक्यम्‌ य॒तो वा इमानि भूतानि जायन्ते 
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.... for शास्त्रयोनित्वात्‌ two विषयवाक्यम्‌ऽ अस्य महतो भूतस्य 
and तं तु औपनिषदं पुरुषं पृच्छामि; all the 2DIs were based on 
the उपनिषद्वाक्य5, what is the उपनिषद्वाक्य based on which 
the fourth सूत्र is presented? All the उपनिषद्वाक्यउ, the entire 
वेदान्तशास्त्रम्‌ is the विषयवाक्यम्‌, Because we are talking 
about the central theme of the वेदान्तशास्त्रम्‌, When we are 
dealing with the central theme of the entire वेदान्तशास्त्रम्‌ 
which particular वाक्यम्‌ we can take? Therefore, the entire 
वेठान्तशास्त्रम्‌ is the विषयवाक्यम्‌ here. So, with this I am 
concluding this general analysis. 


Word Analysis 


Now I will come to the word analysis. This सूत्रम्‌ 
consists of three words dd, तु and समन्वयात्‌. The first word 
is Aq. Aq means that. It is a pronoun which stands for a noun. 
And what noun? Whatever noun has been has been discussed 
in the previous three Js that noun we have to bring it here. 
And we found that S@fol has been discussed in all the 
previous three AAs. In the first सूत्र, ब्रह्मन्‌ was discussed as 
an object of enquiry. Thus it was विचार्यम्‌ ब्रह्म, which was 
discussed in the first सूत्र. And in the second सूत्र also we 
discussed ब्रह्मलू, What type of ब्रह्मन्‌ we discussed in the 
second सूत्र? जगत्कारणम्‌ ब्रह्म we discussed. And in the third 
HA also we discussed ब्रह्मनू. What was the topic there? The 
शास्त्र कर्ता, शास्त्रस्यापि कारणम्‌, AGwd and therefore only 
सर्वज्ञम्‌ सर्वशक्ति ब्रह्म, So, we have got five adjectives for 
ब्रह्मन्‌. What are the five adjectives? विचार्यम्‌ ब्रह्म, 
जगत्कारणम्‌ ब्रह्म, वेठकर्तृ ब्रह्म (the author of the AGs) and 


स्पष्ठब्रह्मलिड्गश्रृतिममन्वय: EZS 


समन्वयाध्याय: 


therefore, only सर्वज्ञम्‌ सर्वशक्ति. Such a ब्रह्मन्‌ has been 
discussed in the first three AAs. And that S@fol by the word 
«KT. Therefore, what is the meaning of the word dq? विचार्यम्‌, 
जगत्कारणम्‌, वेदकर्तू सर्वज्ञम्‌ सर्वशक्ति ब्रह्म. We have to 
supply a word to complete the यूतूर and that word is 
शास्त्रयोनि or शास्त्र विषयः. So, that ब्रह्मन्‌ is the subject 
matter of the वेठान्तशास्त्रम्‌ Which ब्रह्मन्‌? विचार्यम्‌ ब्रह्म, 
जगत्कारणम्‌ ब्रह्म, वेदकर्तू ब्रह्म सर्वज्ञम्‌ ब्रह्म सर्वशक्ति ब्रह्म is 
शास्त्र विषयः, is the central theme of the आस्त्र. That we have 
to supply, it is not there in the सूत्र. We have to supply from 
where? From the previous सूत्र we have to bring that. This is 
called अतुवृत्ति. In HA literature they use the method of 
अनुवृत्ति to save words or to shorten the sentences. Suppose I 
say, राम went to the temple. Then I say, कृष्ण also. Now, 
“कृष्ण also” sentence is incomplete. How do you complete? 
You know in the first sentence “राम went to the temple’ and in 
the second sentence “कृष्ण also’ I have put, you bring ‘went to 
the temple’ from the previous sentence and say कृष्ण also 
went to the temple. This method of pulling words from the 
previous sentence is called अनुवृत्ति method and the advantage 
of अतुवृत्ति is that you save words. The second sentence has 
been shortened by swallowing ‘temple’, ‘went’ etc. And in the 
entire HA literature, all the authors use this method called 
अनुवृत्ति method. For example in the first सूत्र, अथातो 
ब्रह्मजिज्ञासा is mentioned. In the second AA, जन्माद्यस्य यत: 
जगत्कारणम्‌ alone is mentioned. Now what do we do? We 
add another word by the method of अनुवृत्ति and that word is 
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ब्रह्म, जगत्कारणम्‌ ब्रह्म. How do you get it? Through अनुवृत्ति. 
Similarly, शास्त्रयोनित्वातू ब्रह्म न अनुमाजगम्यम्‌, Again, Tel 
you get through अलुवृत्ति. Thus, the word ब्रह्म is used only in 
the first सूत्र and in the latter MMs the world ब्रह्मलू continuous 
through the method of अलुवृत्ति. And we borrow the word 
शास्त्रयोनि from the third सूत्र by the same अनुवृत्ति method. 
Therefore, ततू ब्रह्म शास्त्रयोनि - that ब्रह्मन्‌ is the central 
theme of IRAH. So with this, we have seen the meaning of 
the word ततू. 


Then the next word is d, which we will see later for the 


sake of communication. 


Then the third world is समन्वयातू. Because S&I 
enjoys consistency, because ज्मन्‌ enjoys importance. Now, 
the next question is what? How do you prove that S&I 
enjoys importance? It can be proved only by one method i.e., 
the six लिड्ग$, factors, clues are supporting ब्रह्मन्‌ alone. This 
व्यामाचार्य has to show. Therefore, now व्यासाचार्य has an 
important task by using six लिङ्गs he has to show that ब्रह्मन्‌ 
is the central theme and that method of proving by using the 
SIX लिङ्ग is called मीमांसा or analysis. मीमांसा or analysis 
means proving that the S@fol is a central theme my making 
use of six लिङ्गऽ. षड्लिङ्गैः तात्पर्यनिर्णयः मीमांसा. And 
व्यासाचार्य is going to do that alone from सूत्र number 5 
onwards up to सूत्र number 134. Proving समन्वय is 
व्यासावार्य’s task. That means it requires a lot patience for us. 
Because it is proved by 130 is. You should have patience 
until you complete the 134^ सूत्र. Since it is asking for too 
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much patience, the शङ्कराचार्य’ s commentary and other sub- 
commentators briefly prove this particular point. Just to avoid 
suspense the commentator and the sub-commentators briefly 
establish that S&I is the central theme by using 
षड्लिङ्गानि. So based on commentary and sub-commentaries 
we will also do a brief analysis. Our aim, our task is to 
establish that ब्रह्मन्‌ is the central theme by showing the six 
लिङ्ग or six factors. Now the question is, what are those six 
लिङ्ग$? Here लिङ्गम्‌ means not the ढादशज्योतिर्लिड्ग, here 
the word लिङ्गम्‌ has nothing to do with शिवलिड्गम्‌. Here 
लिङ्गम्‌ is a technical word, which means indicator, mark, 
clue, proof, sign, etc. 1 am very freely and comfortably using 
this word because I have discussed six लिङ्गs in my उपनिषत्‌ 
classes. Anyway, 1 will just give the gist of it. What are the 
षड्लिङ्गऽ? 

उपक्रमोपसंडायौ अभ्यासओऽपूर्वता फलम्‌ | 

अर्थवादोपपत्ती च लिङ्गं तात्पर्यनिर्णये ॥ 


To establish the importance of a certain topic We use six 


indicators which are enumerated. 


i) The first is called उपक्रमोपसंहायै, which means the 
identity or oneness of the beginning and the end must be the 
central theme. 


ii) The second one is अभ्यायः, repetition. Whatever is 
repeated is the central theme. 


iii) The third one is अपूर्वता. अपूर्वता means whatever is a 


new topic, whatever enjoys newness. Because whatever is 
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already known is not important, whatever is newly taught 


must be important. 


iv) The fourth one is फलमू, fruitfulness or benefit. 
Whatever is fruitful, whatever enjoys benefit that is important. 
Whatever is fruitless nobody gives importance. 


v) Then the fifth one is अर्थवाद: means स्तुति, स्तोत्रम्‌, 
glorification. Whatever is glorified enjoys importance. 


vi) Then finally, उपपत्ति: means reason or logic. So, 
whatever fulfills reason or logic is important. Whatever 
illogical, whatever is unreasonable, whatever is irrational 


cannot be the central theme. 


These are the six factors using which we have to prove 
this or that 1s the central theme. And in tradition, the 
commentators take one example for study. The standard 
example taken is the sixth chapter of छान्दोग्योपनिषत्‌. It 1s 
called model chapter. It is called तत्वमसि प्रकरणम्‌. Now, 
when we take that chapter we find that all the six factors 
indicate that the ब्रह्मन्‌ is the central theme. How? Let us one 
by one. 


a) The first one is the beginning and end. If you take 
तत्त्वमसि प्रकरणम्‌, this chapter, this section begins with ब्रह्मन्‌ 
and ends with ब्रह्मनू. 
सदेव सोम्येदमग्र आसीदेकमेवाद्धितीयम्‌ | ॥ छान्दोग्योपनिषत्‌ 
६-२-१ Il 
That is the beginning revealing ब्रह्म. And the end is 
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ऐतदात्म्यमिद सर्व तत्सत्यम्‌ A आत्मा तत्त्वमसि श्वेतकेतो ॥ 
छान्दोग्योपनिषत्‌ ६-११-३ II 


From this it is very clear that ब्रह्मन्‌ is the central theme. I 
have often given you the example of the radio news or 
television news. When you switch on the news, the first four 
or five statements indicate the central theme. The rest of the 
news will be the narration of the first few sentences. And 
when they conclude the news what do they say? “To end the 
news the main points once again." उपक्रमोपसंहार, beginning 
with सठेव सोम्येदमग्र आसीतू and ending with तत्सत्यम्‌ 
(तत्सत्यम्‌ indicates everything else is मिथ्या). So, 
उपक्रमोपसंहार proves ब्रह्मन्‌ is the theme. 


b) The second one is अभ्यास:, repetition. In the sixth 
chapter several sections are there, you find in all the sections 
one statement is repeated. ऐतदात्म्यमिटँ सर्व तत्सत्यम्‌ स 
आत्मा तत्त्वमसि श्वेतकेतो. So, it is repeated nine times. Very 
few sentences are repeated so many times. This is repeated 
indicating, you repeat something to stress it. Therefore, 
अभ्यास:, repetition also favors. 


c) The third thing is अपूर्वता. वेदान्तशास्त्रम्‌ wants to 
reveal ब्रह्मन्‌ only because it is a new topic, a new entity, it is 
not knowable through any other प्रमाणमू. So, how do you 
define new? New is defined as प्रमाणान्तर अवेद्यम्‌ अपूर्वत्वम्‌. 
अवेद्यम्‌ means not known through. Not known through what? 
प्रमाणान्तर, all the other instruments of knowledge. From 
प्रत्यक्ष you cannot know, अनुमानम्‌, अर्थापत्ति, उपलब्धि from 
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all these you cannot know, even कर्मकाण्डम्‌ does not reveal 
ब्रह्मन्‌. कर्मकाण्डम्‌ reveals कर्म and not ब्रह्मन्‌. And therefore, 
ब्रह्मन्‌ alone has to be revealed by वेदान्त. If any other thing is 
revealed it is carrying ‘useless labor' पिष्टपेषणम्‌, And 
therefore, वेदान्त’s central theme is ब्रह्मन्‌ alone and not 
anything else. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरि: ॐ. 
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अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 
तत्तु समन्वयात्‌ ॥ 


In the fourth सूत्र, which happens to be the fourth 
अधिकरणम्‌, we are seeing the meaning of the word 
समन्वयातू. I said in the last class that the word अमन्वयातू 
means consistency or harmony or concordance or importance. 
So, through this सूत्र, व्यासाचार्य says that ब्रह्मन्‌ has 
importance in the entire वेठान्तशास्त्रम्‌ and all other topics are 
subservient, supporting, secondary topics only, S@{ol alone 
enjoys the importance in वेठान्तशास्त्रम्‌, And how do you 
know this fact? How do you know that ज्मन्‌ enjoys the 
importance? Does व्यासाचार्य underline Seol all over or does 
व्यासाचार्य writes the word ब्रह्मन्‌ in italic? How do you know 
ब्रह्मन्‌ gets importance in वेदान्तशास्त्र? You can know it only 
through a technical analysis, with the help of षड्लिङ्गानि, 
which method of analysis has been provided by the 
पूर्वमीमांसाशास्त्रम्‌, So, this method of analysis to arrive at the 
importance of a subject matter, to arrive at the तात्पर्यम्‌ of a 
subject matter has been designed by पूर्तमीमांसाशास्त्रम्‌ and 
this method of analysis is adopted by the उत्तरमीमांसा, the 
वेदान्तशास्त्रम्‌ also. We are seeing the षड्लिङ्गs and we are 
seeing how the षड्लिङ्गs reveal the importance of ब्रह्मलू in 
वेदान्तशास्त्रम्‌. And as a model we have taken the sixth 
chapter of छान्दोग्योपनिषत्‌ and we are seeing how each 
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लिङ्गम्‌ or each indicator revealed त्मन्‌ as the तात्पर्यम्‌, The 
first लिङ्गम्‌ we saw in the last class is the उपक्रमोपसंडार 
लिङ्गम्‌, We find that the उपक्रम i.e., the beginning of वेदान्त 
and उपसंहार the end of वेदान्त stresses ब्रह्मन्‌. सदेव 
सोम्येठमग्र आसीत्‌, there the जत्रह्मन्‌ is talked about. Then, 
तत्सत्यम्‌ A आत्मा तत्त्वमसि श्वेतकेतो also talks about ब्रह्मन्‌, 
Thus, उपक्रम-उपसंहार is this Seol. And the second indicator 
is अभ्यास: or repetition and we find the statement ततू त्वमू 
असि is repeated nine times indicating that it is not a casual 
remark but is a committed remark. Thus, अभ्यास: 1s also ब्रह्म 
लिङ्गम्‌. उपक्रमोपसंडार is ब्रह्म लिङ्गम्‌, अभ्यासः is ब्रह्म 
लिङ्गम्‌, Then the next one is अपूर्वता. अपूर्वता means that 
which is unique, which cannot be known by other प्रमाण$ or 
means of knowledge. In संस्कृत, it is said प्रमाणाग्तर 
SIDIRIA, अवेद्यमू, What cannot be known through by other 
प्रमाण alone is the subject matter of the dG. वेद need not 
come and tell me something that I can know by myself, then 
वेद is wasting its time and energy. For example, it need not 
tell that whenever you are hungry you should eat. GG need not 
come and advice me to eat to remove my hunger because I 
already know. And if you are all coming to attend this class 
what am I supposed to teach you? Something which you do 
not know. I need come and teach you the multiplication table. 
So, therefore, any प्रमाणम्‌ has got a subject matter, which is 
not available for other प्रमाणम्‌ऽ. So now, ब्रह्मन्‌ is not 
available for any other प्रमाणमू. 


न तत्र चक्षुर्गच्छति न वाग्गच्छति नो मन: | ॥ केनोपनिषत्‌ १-३ II 
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And ब्रह्मन्‌ is not known through पूर्वभाग or the कर्मकाण्ड of 
the dos. कर्मकाण्डम्‌ deals with rituals, कर्मकाण्डमू deals 
with पुण्यम्‌ and पापम्‌, कर्मकाण्डम्‌ deals with परलोकड but 
कर्मकाण्डम्‌ never deals with ब्रत्मगू, And therefore, ब्रह्मलू is 
अपूर्व विषय:, never known before. And since ब्रह्मन्‌ is अपूर्वम्‌, 
वेदान्त chooses to talk about the new subject matter called 
ब्रह्मन्‌. And this अपूर्वता is also indicated in sixth chapter of 
छान्दोग्य, so there the teacher asks the student to bring a lump 
of salt and asks the student to dissolve the in a cup of water. 
And then he asks the student to bring the salt water and the 
teacher asks the student to taste the water — to taste from the 
top, to taste from the middle and to taste from the bottom. And 
then the student says the water is salty. Then the teacher asks 
the question to the student, “My dear student can you see the 
salt in water?” The student says, “No, I cannot see.” I know 
that there is salt in the water because I can feel the taste but 
even though I know the salt I am not able to perceive it. So 
therefore, the water is pervaded by something other than water 
but which is imperceptible. Having given this example the 
teacher says that “Student, in the same way, you know that the 
body is a bundle of matter and this table or a statue is also 
matter. A statue is पाञ्चभौतिकम्‌ and the physical body is also 
is पाञ्चभौतिकम्‌ but you know, you live, you experience the 
body to be a sentient one just as we have salt in the water, we 
have got a sentient body. That means just as the water is 
pervaded by something other than water, the body also is 
pervaded by something other than the body. That extra 
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something makes the water saltish and that extra something 
makes the body alive and sentient. I know that there is 
something extra but I am not able to feel it. I see this statue, it 
has got form and color and I see the body which has also got a 
form and color. I know it is pervaded by something, but I do 
not see that. And what is that invisible thing which pervades 
the body, enlivens the body? The teacher says, 


ued सोम्यैठमग्र आसीदेकमेवाद्वितीयम्‌ | ॥ छान्दोग्योपनिषत्‌ 
६-२-१ ॥ 


That ब्रह्मन्‌ is the salt of life. So, where is ब्रह्मनू? It is in the 
body. 


अत्र वाव किल aq ॥ छान्दोग्योपनिषत्‌ §-2 3-2 II 
So, don't run after ब्रह्मन्‌. अत्र वाव किल तत्सोम्य, Oh! dear 


student, are you listening, are you sleepy in the early morning, 
अत्र वाव किल तत्सोम्य. But what is it? of निभालयसे. न 
निभालयसे means of प9यति, you do not see ब्रह्मन्‌ but it is. By 
this example the teacher says, ब्रह्मन्‌ 15 प्रत्यक्ष अगोचरम्‌ and 
therefore, प्रमाणान्तरं अगम्यमू and therefore, अपूर्वम्‌ ब्रह्म. So, 
through this ब्रह्मणः अपूर्वता is established. This is the third 
लिङ्गम्‌, 

From this we have to derive an important corollary. 
Now, ब्रह्मन्‌ is the subject matter of वेठान्त. In संस्कृत, subject 
matter is called विषय: or another word is प्रमेय: or another 
word is प्रतिपाद्य:, all are synonymous. So, ब्रह्मन्‌ is the विषय:, 
ब्रह्मन्‌ is the प्रमेयम्‌ of वेदान्त. And not only that we said 
ब्रह्मन्‌ is the unique subject matter of वेदान्त. That means 
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ब्रह्मन्‌ is known through वेदान्त alone and not by any other 
प्रमाणम्‌, That means if you reverse it you can also say वेदान्त 
is the unique प्रमाणम्‌ for ब्रह्मजू. So thus, वेदान्त प्रमाणम्‌ and 
ब्रम प्रमेयम्‌ are made for each other couple. So therefore, 
वेठान्त is the unique प्रमाणम्‌, which alone can reveal ब्रह्मनू. 
ब्रह्मन्‌ is the unique प्रमेयम्‌, which is revealed by dolod 
alone. When you say ब्रह्मन्‌ is the unique प्रमेयम्‌, it is 
expressed by the सूत्र ‘dd तु समग्वयात्‌' and when you say 
dclod is the unique प्रमाणमू, it is expressed by 
“शास्त्रयोनित्वातू', So, if you reverse “शास्त्रयोनित्वातू' it is 
‘dd तु समन्वयातू", शास्त्रयोनित्वात्‌ says that वेदान्त is the 
unique प्रमाणम्‌ for ब्रह्म. तत्‌ तु समन्वयात्‌ says ब्रह्मलू is the 
unique प्रमेयम्‌ of वेदान्त. Therefore, fourth सूत्र corroborates, 
establishes the third XA. So, this is the corollary of अपूर्वता to 
be noted. 


d) Then what is the fourth लिड्गम्‌? Wherever फलम्‌ or 
प्रयोजनम्‌, benefit, utility is mentioned that alone must get 
primary importance. Wherever AA is not mentioned it is 
only a subsidiary, auxiliary, secondary alone. In the उपनिषत्‌ 


we find — 
ब्रह्मविदाप्नोति परम्‌ ॥ तैत्िरीयोपनिषत्‌ २-१-१॥ 


If you know ब्रह्मनू you will get मोक्ष it is said. Therefore, 
the importance is given to ब्रह्मज्ञानमू, And therefore, ब्रह्मणि 
तात्पर्यम्‌ अस्ति. If you go to the sixth chapter of छान्दोग्य, our 
model chapter, there is a statement — 
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तस्य तावदेव RR यावज्ज विमो&येऽथ सम्पत्स्य इति I 
छान्दोग्योपनिषत्‌ ६-१४-२॥ 


This statement 15 a very important statement, often quoted 
statement. The essence of this statement is that ब्रह्मज्ञानि will 
get जीवन्मुक्ति and at the time of death he will get विवेहमुक्ति 
also. So thus, जीवन्मुक्ति फलम्‌ and विवेहमुक्ति फ़लम्‌ both are 
mentioned for ब्रह्मज्ञानमू. And because of that also ब्रह्मन्‌ is 
important. Whereas nowhere अन्नमयकोशज्ञाजम्‌ फलम्‌ is not 
given. Whoever knows अन्नमयकोश he will get plenty of 
food. So even though so many other topics are discussed the 
शास्त्र does not give PAA for any other ज्ञाञमू, for this alone 
फलम्‌ is mentioned. This is called WAHA, which is also ब्रह्म 
लिङ्गम्‌, 

e) What is the next one? अर्थवादः. अर्थवाद: means 
glorification. In the उपनिषत्‌, the अद्वैतज्ञानम्‌ is glorified by 
pointing out that एक विज्ञानेन सर्व विज्ञानम्‌ भवति. ब्रह्मज्ञानि 
will become सर्वज्ञानि. Of course, सर्वज्ञानि should be 
understood properly. You should not ask that will he 
immediately know Chinese language also, French language 
also. So, here सर्वज्ञानम्‌ means सर्व आत्मज्ञानम्‌, He gets the 
knoledge of the essence of everything, which is as good as 
knowing everything. So thus, by glorifying SI&ISIIÍoI as सर्वज्ञः 
the sixth chapter indirectly glorifies त्मन्‌ only. Because, 
when ब्रह्मज्ञानि is glorified the glory goes to ब्रह्मन्‌ only. So, 
this is called अर्थवाठ:, another word is स्तुति: : स्तोत्रम्‌ And 
not only ब्रह्मज्ञानम्‌ is glorified, in some other उपनिषत्‌ऽ it 
condemns all other branches of knowledge also by saying that 
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they are all useless, they cannot give मोक्ष. In कठोपनिषत्‌ it 15 
said — 

मृत्योः स मृत्युमाप्नोति य इह नानेव पश्यति ॥ कठोपनिषत्‌ २- 
१-१०॥ 


The one who is in duality he will travel from death to 
death. And the one who dies without gaining ब्रल्मज्ञानमू, he is 


an unfortunate person, 
स कृपणः ॥ बृडठारण्यकोपनिषत्‌ ३-८-१०॥ 


Whereas the one who dies after ब्रह्मज्ञागमू, he alone is 
ब्राह्मणः. So, indirectly what does it say? All the अज्ञानि& are 
not MeTs. Then why are they called Mes? They are all 
fake ब्राह्मण, they are ब्राह्मण AARI: only, none of them 
deserves the status of TVs. This is not my statement, 
उपनिषत्‌ is declaring. 


स ब्राह्मणः || बुढढारण्यकोपनिषत्‌ू 3-c- 0 II 


Thus, ब्रह्मज्ञानम्‌ is glorified, अग्यज्ञानम्‌ is criticized, both 
are called अर्थवाठः. ब्रह्मस्तुति is also अर्थवाद: and अन्यनिन्ठा 
is also अर्थवाठः. Through both of them the उपनिषत्‌ points out 
that ब्रह्मन्‌ is important. This is called अर्थवाद:. 


f) And finally, उपपत्ति: उपपत्ति: means logic. The 
उपनिषत्‌ wants to show that it is not illogical, that it is not 
dogmatic, that it is not irrational, that it is not blind belief, it 
has got support of logic also. So, the उपनिषत्‌ says ब्रह्म सत्यम्‌ 
जगन्मिथ्या. ब्रह्मन्‌ is AIA, जगत्‌ is मिथ्या. It does not 
blindly assert that but it gives the logical support also. How 
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does it give logical support? The उपनिषत्‌ reveals ब्रह्मम्‌ as 
कारणम्‌ and the उपनिषत्‌ reveals the world as कार्यम्‌ and it 
logically shows that कारणमू alone can be सत्य॒म्‌ because it 
has independent existence. Whereas any कार्यम्‌, 1.6., a 
product, has got no independent existence. Therefore, the 
उपनिषत्‌ makes an अनुमानवाक्यमू, ब्रह्म सत्यम्‌ कारणत्वात्‌ 
जगत्‌ मिथ्या कार्यत्वात्‌. ब्रह्मन्‌ is सत्यम्‌ because, जन्माद्यस्य 
यतः कारणत्वात्‌, जगत्‌ मिथ्या कार्यत्वात्‌. If this is not 
understood, for HOG: उपनिषत्‌ gives an example also. 


वाचारम्भणं विकारो नामधेयं मृत्तिकेत्येव सत्यम्‌ ॥ 
छान्दोग्योपनिषत्‌ ६-१-४॥ 


When there is an earthen product, i.e., a pot, we clearly 
know that clay alone is सत्यमू and there is no such substance 
called pot. Pot is mere नाम and रूप. There we have to note 
the उपनिषत्‌ uses the word at it says मृत्तिका एव AMIA, clay 
alone is सत्यम्‌, By using the word alone, suppose there are 
two people and I show one person and say “This person is 
intelligent.” It is not that much insult. But still worse is 
suppose I say “This person alone is intelligent.” What is 
understood? The other person is other-wise. In the same way, 
the उपनिषत्‌ says “मृत्तिका एव सत्यम्‌,” which means मृत्तिका 
विकारः, product is वाचारम्भणं नामधेयं they have got नाममात्र 
सत्ता. नाम के वास्ते सत्ता. So, by मूत्‌ and घट example the 
उपनिषत्‌ logically shows कारण सअत्यत्वम्‌ and कार्य 
मिथ्यात्वम्‌ and through that the उपनिषत्‌ reveals ब्रह्म 
सत्यत्वम्‌ जग॒ञ्मिथ्यात्वम्‌. That is called उपपत्तिः, logic, which 
is the sixth ब्रह्म लिङ्गम्‌. 
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उपक्रमोपसंडायौ अभ्यासो5पूर्वता फलम्‌ | 
अर्थवादोपपत्ती च लिङ्गं तात्पर्यनिर्णये ॥ 


by taking the sixth chapter as model we clearly established 
that all the लिङ्गम्‌ reveal ब्रह्मन्‌ alone and therefore, ब्रह्मणि 
समन्वयः. So, समन्वय: means importance. The conclusion is 
«KT - that ब्रह्मन्‌ is शास्त्र प्रमेयम्‌, ब्रह्मन्‌ is the subject matter 
of शास्त्रम्‌, समग्वयात्‌ because of consistency. If you reverse 
it what you get? Therefore only वेदान्त is ब्रह्म प्रमाणमू, is the 
प्रमाणम्‌ for ब्रह्मन्‌. We this we are concluding the analysis of 
the word समन्वयात्‌, Of the three words, we have seen Aq पठ 
and समन्वयातू, 


Now we are going to analyze तु, which is a most 
important word of this यूज, In fact, maximum commentary of 
शङ्कराचार्य is for this one shortest word तु. So, तु analysis. 
Now in this context the word तु means अवधारणार्थे, emphasis. 
In English, it is alone, only. So, we had said ब्रह्मन्‌ is the 
subject matter of वेदान्त, of शास्त्रम्‌. By adding तु, व्यासाचार्य 
says ब्रह्मन्‌ alone is the subject matter of वेदान्त. That is called 
अवधारणम्‌. When he says ब्रह्मन्‌ alone is the subject matter, 
indirectly he means nothing else is the subject matter. So, यम 
alone visited my house means nobody else has visited. 
Therefore, anytime you emphasize, indirectly you are negating 
something. Every emphasis involves negation. राम alone 
visited temple means nobody else visited. यम visited the 
temple only means he has visited temple only not any other 
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place. Thus, negation of other things is called व्यावृत्ति So 
thus, every अवधारणमू implies a व्यावृत्ति: . Every emphasis of 
‘x’ implies the negation of ‘non-x’. Therefore, शङ्कराचार्य 
says तु 15 पूर्वपक्ष व्यावृत्त्यर्थम्‌. 

By using the word तु, व्यासाचार्य is negating all other 
interpretations, all other udufàrs. Who are those पूर्वपक्षिऽ? All 
those udufàrs who claim that the subject matter is not S@foL 
but the subject matter 15 something else. So, he is negating all 
other udusis who claim that the subject matter of शास्त्रम्‌ is 
not ब्रह्मन्‌ and the subject matter of शास्त्रमू is something else. 
Now, who are those पूर्वपक्षs? So therefore, तु is used for 
पूर्वपक्ष निराकरणम्‌, therefore, we should know who are those 
पूर्वपक्षs. Now, certainly the पूर्वपक्षs are those who analyze the 
IRAH. The नास्तिकड do not come to the picture at all, 
because what are we discussing here? ‘The subject matter of 
IRAH is AGIO or not’ is our discussion. And thereore, here 
we are not considering नास्तिक पूर्वपक्ष, who are not 
bothered about the शास्त्रमू, Whether the शास्त्रमू deals with 
ब्रह्मन्‌ or the शास्त्रम्‌ deals with some other subject matter, 
whether उपक्रमाठि लिङ्गम्‌ are supporting or not — they are 
all relevant for whom? आस्तिक& alone have to come to that, 
they are not the नास्तिक. Therefore, in this context, we are 
discussing आस्तिक पूर्वपक्षs. Discussing means negating 
आस्तिक पूर्वपक्षs. What do I mean by आस्तिक5? Those 
people who accept dG प्रमाणम्‌ (Not God. We are not talking 
about God.) are called आस्तिकs. In my introductory talk, 
once upon a time, long before, I said there are six आस्तिक 
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दार्शनमू सङ्ख्य, योग, न्याय, वैशेषिक, पूर्वमीमांसा, 
उत्तरमीमाम्सा otherwise called वेदान्त. Who are the 
Vedantins? We are the sixth आस्तिक दार्शनम्‌. And there are 
five Udugis in आस्तिक दार्शनम्‌, उत्तरमीमाम्सा दार्शनम्‌, 
वेदान्त दार्शनम्‌. Now, how many पूर्वपक्ष are possible? Five — 
साङ्ख्य, योग, न्याय, वैशेषिक, पूर्वमीमांसा. Now, these five 
पूर्वपक्षs we reduce to three पूर्वपक्षs . Because, the साङ्ख्य and 
योग have got a common philosophy. They are practically the 
same. Therefore, generally we say, साङ्ख्य-योग system. योग 
of पतञ्जलि is teaching the same as the साड्ख्य of कपिल 
मुनि. Then why did you have a new system at all, you should 
not ask. योग concentrates on the discipline of अष्टाङ्गयोग, 
the साङ्ख्य concentrates on the theory, योग concentrates on 
the practice, अष्टाङ्गयोग. Therefore, पतञ्जलि does not add 
much to the साडुख्य philosophy. Therefore, आङ्ख्य-योग 
together is one पूर्वपक्ष. Thats why you will find later in 
ब्रह्मसूत्र itself, व्यासावार्यं elaborately negates the साङ्ख्य 
philosophy in so many खूत्रढ. In the first chapter, 130 सूत्रड are 
meant for साड्ख्य निराकरणम्‌ only. Then at the end, he uses 
just one AAs and says by negating साङ्ख्य philosophy योग 
philosophy is also negated. 


एतेन योग: प्रत्युक्तः ॥ १३७॥ 


By negating साड्ख्य, योग is also negated means both are one 
and the same. Therefore, the first two together is one. In the 
same way, न्याय and वैशेषिक are almost the same, essentially 
the same. They do have several differences but in essential 
features they are the same. Therefore, we say न्याय-वैशेषिक 
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system. So, even when there is a book called तर्कसङ्ग्रहः, 
which gives you the essence of न्याय system but in that book 
they take ideas both ग्याय and वैशेषिक, therefore, 
तर्कसड्ग्रड: is a compendium of ज्याय-वैशेषिक system, it 
contains the subject matter of both. So thus, we have got the 
second पूर्वपक्ष. 


Now what is the fifth one left out? पूर्वमीमांसा. 
पूर्वमीमांसा is another पूर्वपक्ष. 


Therefore, now how many udusis we have? 


i साङ्ख्य-योग, 

ii) ज्याय-वैशेषिक and 

ii) पूर्वमीमांसा 
These three udusis are negated by the word तु. But it is not 
enough that व्यासाचार्य dismisses by statement, he has to 
prove that. Now of these three पूर्वपक्ष व्यासाचार्य looks upon 
साङ्ख्य-योग as the most powerful पूर्वपक्ष. And at least in his 
date, i.e., during व्यासाचार्य'$ time साङ्ख्य-योग must have 
been extremely powerful, therefore, he spends the rest of the 
first chapter to negate the साङ्ख्य-योग पूर्वपक्ष. Thus, from 
the 5" सूत्र onwards up to 1 34" सूत्र, the entire first chapter 
व्यासाचार्य has got only two tasks 


a) establishing वेठान्त, i.e., ब्रह्मममठ्वय and 

0) also negating साङ्ख्य-योग पूर्वपक्ष. 
It is indicated by तु of this सूत्र. Therefore, सूत्र number 5 up to 
AA number 134 is a commentary on तु, तु व्याख्यानम्‌. Not 
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only that व्यासाचार्य 15 still not satisfied even in the second 
chapter he goes on refuting साडुख्य. He continues to refute 
the साङ्ख्य in the second chapter also. व्यासाचार्य doesn’t 
look upon ज्याय-वैशेषिक as that powerful. He looks upon it as 
only a weak पूर्वपक्ष. Atomic theory is considered weak in 
वेठान्तशास्त्रम्‌. Even though the modern science is claiming 
Atomic theory as very great but we don’t consider, give it 
even a पूर्वपक्ष status. And therefore, in the second chapter 
व्यासाचार्य deals with ज्याय-वैशेषिक breifly and not 
elaborately. In one सूत्र he says, 


अपरिग्रहाच्‌ चात्यन्तम्‌ अनपेक्षा ॥२-२-१६ II 


It is not at all relevant. So, there we will see the details. Then 
what is left out? पूर्वमीमांसा is left out. Now this we have to 
understand very carefully. पूर्वमीमांसा is the analysis of the 
पूर्वभाग of the वेठ, the ritualist section of the वेठ. And it is 
analyzed by जैमिनि महर्षि, who is supposed to be a disciple of 
व्यासाचार्य himself जैमिनि महर्षि has written 
पूर्वमीमांसासूत्राणि and through this MMs he analysis the 
ritualist portion of the Gs. Therefore, पूर्वमीमांसा means 
rituals. For this पूर्वमीमांसासूत्रम्‌ there is a भाष्यम्‌ also, just as 
there is शाड्करभाष्यम्‌ for उत्तरमिमाम्सायूत्रम्‌, there is a very 
famous भाष्यम्‌ written by one शबरस्वामि and this भाष्यमू 15 
called शाबरभाष्यम्‌. Really speaking we do not consider 
पूर्वमीमांसा of जेमिनि and the शाबरभाष्यम्‌ of शबरस्वामि as 
पूर्वपक्ष at all, we really speaking respect पूर्वमीमांसा. Not only 
it is usefull for धर्मार्थकाम, it is useful for gaining चित्तशुद्धि 
also. That is why it is called धर्मशास्त्रम्‌, and धर्मशास्त्रम्‌ alone 
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gives साधनचतुष्टयसम्पत्ति, Therefore, पूर्वमीमांसा is useful 
for material benefit also, पूर्वमीमांसा is useful for the spiritual 
benefit of साधनचतुष्टयसम्पत्ि. Therefore, you should 
remember पूर्वमीमांसा is really not a पूर्वपक्ष. But we emphasize 
one thing - पूर्वमीमांसा cannot give मोक्ष. पूर्वमीमांसा gives 
धर्मार्थकाम, पूर्वमीमांसा gives साधनचतुष्टयसम्पत्ति but 
पूर्वमीमांसा cannot give मोक्ष. With respect we say, शबरस्वामि 
also accepts this fact — पूर्वमीमांसा is meant for धर्मार्थकाम and 
साधनचतुष्टयसम्पत्ति, it cannot give मोक्ष, But later what 
happened, for this शाबरभाष्यम्‌ some other people wrote sub- 
commentaries. These commentators started creating problem. 
They presented पूर्वमीमांसा as a means of मोक्ष. Not only that 
later their audacity became so much pronounced that they 
started saying पूर्वमीमांसा alone gives मोक्ष, And later their 
arrogance increased further and they started saying 
उत्तरमिमाम्सा is utterly useless, AGlod is useless. They are 
like a barren land in a country. dG is like a land where वेदान्त 
is like desert, barren portion, वेद ऊषरा: वेठान्त: - the barren, 
unproductive portion of the वेठ is उत्तरमिमाम्सा. Therefore, 
पूर्वमीमांसा as presented by those people becomes our पूर्वपक्ष. 
Thus, there are three पूर्वपक्ष, all are negated by तु. Details in 
the next class. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुठच्यते । पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्ति: शान्तिः ॥ हरिः 35. 
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अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 
तत्तु समन्वयात्‌ Il 


Now we are seeing the fourth सूत्र, which happens to be 
the fourth अधिकरणम्‌ known as समन्वयाधिकरणम्‌, In this 
HA, three words are there Aq तु अमन्व॒यात्‌. And we have to 
supply a fourth word for the completion of the statement and 
that fourth word is शास्त्रयोनि, Therefore, the complete AA is 
तत्‌ तु शास्त्रयोनि समन्वयातू, The meaning will be that ब्रह्मन्‌ 
is the subject matter of वेदान्त because it has importance. We 
have analyzed the word Aq and समग्वयात्‌, now we have 
entered into the word तु. I said in the last class that the word तु 
gives emphasis, which means म्म्‌ alone is the subject 
matter of वेदान्तशास्त्रम्‌, By saying S&I] alone is the subject 
matter, व्यासाचार्य is indirectly negating all other systems of 
philosophies who claim that the subject matter 15 something 
other than ब्रह्म. So, तु शब्द: पूर्वपक्ष व्यावृत्त्यर्थ:. शङ्कराचार्य 
writes in his commentary तुशब्द: पूर्वपक्षव्यावृत्त्यर्थः . The word 
तु is to negate all other systems of philosophy, which claim 
that anything other than ज्मन्‌ is the subject matter. I said that 
udufàrs can be broadly classified into three — 


i साङ्ख्य-योग पूर्वपक्ष, 
ii) व्याय-वैशेषिक पूर्वपक्ष and 
1) पूर्वमीमांसा पूर्वपक्ष. 
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But here you should not have a doubt, “स्वामिजि, you are 
talking about साङ्ख्य पूर्वपक्ष, न्याय पूर्वपक्ष ctc., how come 
you don’t talk about विशिष्टाद्वैत पूर्वपक्ष and Gd पूर्वपक्ष. so, 
you should carefully remember विशिष्टाद्वैतम्‌ and द्वैतम्‌ are 
two types of commentaries on ब्रह्मयूज्रमू and they cannot 
become पूर्वपक्ष of ब्रह्मयूत्रमू, What is a commentary that 
cannot become a udufàr. Therefore, all of them are the 
followers of ब्रह्मसूत्र, they all have a common parentage that is 
व्यास. So, विशिष्टाद्वैत, ga and अत they are all children of 
व्यास as it were. That is why they have got a common 
surname दैत वेदान्त, विशिष्टाद्वैत वेदान्त, अद्वैत वेदान्त, all the 
three are one and the same वेदान्तदार्शनम्‌ only. Because, they 
have the common source of ब्रह्मसूत्र. Therefore, all the three 
are Vedantins. And while studying ब्रह्मसूत्र, which is 
otherwise called वेदान्तयूत्राणि, the aim of Vedantins together 
are deal with the non-vedantin साङ्ख्य, non-vedantin योग 
and non-vedantin ल्याय; we are deal with non-vedantins. And 
who are we? We, the Vedantins put together which will 
include विशिष्टाद्वैत वेठान्त and दैत वेदान्त. Therefore, the 
dispute between विशिष्टाद्वैतम्‌ and अद्वैतम्‌ is an internal 
dispute within वेदान्त, which is not our subject matter. We are 
not dealing with the internal dispute but we are dealing with, 
वेदान्त as a whole is dealing with साङ्ख्य, योग, न्याय, 
वैशेषिक. So, when we are dealing with a neighbouring 
country and we are enumerating those enemies, will you 
include कर्णाटक along with that? No, because कर्णाटक does 


not come under a neighbouring country. So, we dont deal with 


स्पष्ठब्र्मलिङ्गश्रुतिसमन्वयः (395. 


समन्वयाध्याय: 


neighbouring countries as a Tamilians but we are now Indians, 
as Indians we are dealing with neighbouring countries. After 
dealing with them, काविरी water is for you or for me we 
dispute. In संस्कृत, it is called यादवीय कलहः. यादवीय कलह: 
means internal conflict. So, विशिष्टाद्वैत and अद्वैत is an 
internal conflict, which we are not specializing in ब्रह्मसूत्र 
study. In ब्रह्मसूत्र डात the conflict is between वेदान्त and 
non-dglod. That is why when I am talking about ब्रह्मसूत्र 
पूर्वपक्ष I am talking about वेदान्त पूर्वपक्ष there we will not 
include or talk about विशिष्टाद्वैतम्‌, That is why I said we have 
three main udufàrs, non-vedantins. What are they? 


i साङ्ख्य-योग 
ii) न्याय-वैशेषिक 
ii) पूर्वमीमांसा 
They are all आस्तिक पूर्वपक्षs, i.e., पूर्वपक्ष believing in 
वेठप्रमाणम्‌. नास्तिक पूर्वपक्ष5 are seperate that we are not 


enumerating here. 


Of these three-पूर्वपक्षs व्यासाचार्य deals with साङ्ख्य- 
योग पूर्वपक्ष very elaborately. Because he considers the 
साङ्ख्य philosophy is the main challenger for Vedantic 
teachings. Therefore, right from the 5^ यूत्रम्‌ up to 1 34" सूम्‌ 
the entire first chapter dismisses साङ्ख्य and योग. And not 
satisfies with that व्यासावार्य continues that in the second 
chapter also still elaborately refuting साडुख्य. So, व्यासाचार्य 
deals with आङ्ख्य-योग. Therefore, शङ्कराचार्य need not 
separately do that job, व्यास does it. And as far as न्याय- 
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वैशेषिक पूर्वपक्ष is concerned व्यासाचार्य deals with reasonably 
elaborately in the second chapter. Even though it is not as 
elaborate as साङ्ख्य निषेध, he does reasonably well in the 
second chapter. That also शङ्कराचार्य need not separately 
bother, as he is commenting they will be dealt with. But there 
is only one पूर्वपक्ष that व्यासावार्य does not deal with. And that 
is पूर्वमीमांसा पूर्वपक्ष. Therefore, he takes this opportunity of तु 
and comments upon तु as पूर्वमीमांसा निषेधार्थः. He writes a 
very elaborate commentary on the समन्वय AAA and the 
entire commentary is to negate the पूर्वमीमांसा. 


First we will understand the पूर्वपक्ष then we will see 
how शङ्कराचार्य negates. As I said the main source of 
पूर्वमीमांसाशास्त्रम्‌ is the सूत्र of जैमिनि, which is considered 
to be the oldest APIs compared to all other — ज्याय, वैशेषिक, 
ब्रह्मसूत्र, compared to all the As पूर्तमीमांसायूत्रड is supposed 
to be the oldest and जैमिनि is the author and he is considered 
to be a contemporary of व्यास and also a disciple of ल्यास. He 
has written a very elaborate पूर्वमीमांसासूत्र५ consisting of 12 
chapters with more than 2000 सूत्र whereas ब्रह्मसूत्र 18 only 
one-fourth. For that itself you wonder, “स्वामिजि, 555 यूत्रड 
you are going to teach? Will we survive so long?” Don’t 
worry all the MMs are not as elaborate. So therefore, 
पूर्वमीमांसा has got 12 अध्याय$ whereas Tell has got only 4 
chapters, पूर्वमीमांसा has got more than 2000 सूत्र. and ब्रह्मसूत्र 
has got only 555. So elaborately he has written. And for these 
As there is a famous standard commentary, which I said in 
the last class, written by शबरस्वामि which commentary is 
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admired and accepted by शङ्कराचार्य himself. That 
commentary is known as शाबरभाष्यम्‌, which शङ्कराचार्य 
quotes often. As I said in the last class this original 
जैमिनियूत्रमू&5 and the शाबरभाष्यम्‌ वेदान्त accepts and 
पूर्वमीमांसा according to MMs and according to शाबरभाष्यम्‌ 
we don’t consider as a पूर्वपक्ष at all. We consider the 
पूर्वमीमांसासूत्रम्‌ plus MIRAIA as complementary to 
वेदान्तशास्त्रम्‌. Because पूर्वमीमांसासूत्रम्‌ begins with अथातो 
धर्मजिज्ञासा. And धर्म is a foundation for our life and धर्म alone 
gives साधनचतुष्टयसम्पत्ति and only stepping over the धर्म 
IRAH we can go to ब्रह्म शास्त्रम्‌. In fact, the very अथ we 
commented upon as साधनचतुष्टयसम्पत्ति अनन्तरम्‌ and for 
this साधनचतुष्टयसम्पत्ति we require कर्मकाण्डम्‌ Therefore, 
पूर्वमीमांसा as presented by जैमिनिसूत्रम्‌ऽ and as presented by 
शाबरभाष्यम्‌ we don't negate, we accept. But when did it 
become पूर्वपक्ष? To this शाबरभाष्यम्‌ two great people wrote 
commentary. Not to the original MMs. Those two 
commentators are known as कुमारिलभट्टः and प्रभाकर:. Both 
of them wrote commentaries with slight differences among 
them. And कुमारिलभट्टः 'S commentary is in the form of 
वार्तिकम्‌ or in the form of verses, they are very famous known 
as भट्टवार्तिकमूड and he presents a पूर्वमीमांसा system through 
his commentary, which is called भाट्टमतम्‌, भट्टेण कृतम्‌ भाट्टम्‌ 
So thus, भाट्टमतमू gives a version of पूर्वमीमांसा. Similarly, 
प्रभाकर also through his commentary, a voluminous prose 
commentary called बूडति, through that बृहति commentary he 
presents another version of पूर्वमीमांसा, which is called 
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प्राभाकरमतमू Thus, we have got two types of पूर्तमीमांसा — 
भाट्टमतम्‌ or भाट्टमीमांसा and प्राभाकरमीमांसा. what we say is 
the version of पूर्वमीमांसा given by these two people we do not 
agree. So thus, भाट्टपूर्वमीमांसा becomes our पूर्वपक्ष and 
प्राभाकरपूर्वमीमांसा becomes our पूर्वपक्ष. शङ्कराचार्य in his 
commentary is negating the भाट्टमतम्‌ and the प्राभाकरमतमू of 
पूर्वमीमांसा. What are their Adds, their views? Because 
without knowing the पूर्वपक्ष we cannot negate. And sometimes 
we may even wonder, “since we do not know the पूर्वपक्ष, why 
should you introduce that and negate?” As somebody said, 
they go on giving the advertisement of a medicine for 
headache. Hearing that advertisement again and again we will 
get headache. So thus, they create the headache by repeatedly 
casting the advertisement and once the headache has come 
they come with the tablet. Like that, we do not know the 
पूर्वमीमांसा, we are happily, blissfully ignorant of पूर्वमीमांसा, 
why do you introduc the headache and try to become the 
doctor. That is why I said ब्रह्मसूत्र classes are not compulsory 
for all. Therefore, here we introduce the पूर्वपक्ष and negate. 
First I will talk about the basic views of पूर्वमीमांसा, which are 
common to both AAAs. Thereafterwards, we will see how 
they differ. Now, what is my topic? The common views of 
भाट्टमतम्‌ and प्राभाकरमतमू. 


i) What do they say? They say, the entire वेद or वैदिक 
statements can be broadly classified into two types. What are 
they? They are (a) सिद्भबोधकवाक्यानि and (b) 
कार्यबोधकवाक्यानि. 
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बोधकवाक्यानि is common to both. What do thet mean? 
सिद्धबोधकवाक्यानि means those statements, which talk about 
facts, statements of facts, statements which talk about things 
as they are. They are called सिद्धबोधकवाक्यानि, They just 
give you the knowledge of things as they are. Whereas 
कार्यबोधकवाक्यानि are statements of commandments, which 
are injunctions persuading the people to do actions. They goad 
people into action. They are popularly known as 
तिधिनिषेधवाक्य5, statements of commandment asking you to 
do various things. So, there will be statements, technically 
speaking, statements containing full of imperative moods and 
potential moods. कुर्यातू, कर्तव्यः, न हन्तव्यः all statements of 
injunctions. They are commonly known as 
कार्यबोधकवाक्यानि, Through statements of facts, we will get 
only knowledge whereas statements of action or 
commandments will lead to action. One leads to ज्ञाञमू and 
the other leads to action. 


A) Continuing further they say, since सिद्धबोधकवाक्यम्‌ 
gives only knowledge, they do not give any benefit to us. 
Because, ज्ञागमू does not help you in accomplishing anything. 
ज्ञागमू is knowledge, you know things, knowing itself is not 
accomplishment. Since, knowing itself is not an 
accomplishment, so ज्ञाञमू is useless. And so, SIIoIsI does not 
give any पुरुषार्थ therefore it is utterly useless. For example, if 
I know there is a heaven. I am informed now. By knowing 
there is a heaven what benefit do I get. In fact, it makes me 


more miserable because, I have something to compare now, 
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like people talking about America after coming here. I feel 
moiré miserable only, there the roads are wide and clean with 
no potholes, no break inspectors (buffaloes), no cycle 
rickshaw and auto rickshaw suddenly turning round. Now, 
after knowing about America I have become only more 
miserable. Therefore, knowledge does not give you any 
benefit. Or again you take another example. You go to a 
doctor because, you have got some ailment. The doctor 
diagnoses and says this is the disease. I have got a clear 
knowledge of the disease now. Previously I use to say only 
stomach pain. Now I know the medical name of the disease. 
Tell me now, how does that blessed knowledge help me in 
release me from the pain. It is a knowledge, it doesn't give 
सुखप्राप्ति: nor is there दुःखनिवृत्ति: . Therefore, knowledge will 
not give any पुरुषार्थ; पुरुषार्थ is either सुखप्राप्ति or 
दुःखनिवृत्ति or both. जानम्‌ does not give any benefit. 
Therefore, सिद्धबोधकवाक्यानि अप्रयोजनानि, good for 
nothing. Who is telling? पूर्वमीमांसा पूर्वपक्ष. Because, we may 
also feel on and off that what I say seems to be correct. We are 
also studying, what we gained, what we cherished. That is 
what their argument is. What benefiot did you get by saying 
अहम्‌ ब्रह्मास्मि? Did your headache go? If there is no water in 
your house, did that problem get solved? If you wanted to buy 
another house, could you get a house? Did you solve family 
problems? Did you solve national problems? Did you solve 
international problems? What did you get out of any 
knowledge including the वेठान्तज्ञानम्‌? Therefore, he asserts 
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that सिद्धबोधकवाक्यानि is useless वाक्यानि, अप्रयोजनानि. 
Whereas कार्यबोधकवाक्यानि makes you do something and by 
doing alone we get some पुरुषार्थ or the other. Either we get 
पुरुषार्थ in the form of सुखप्राप्ति or in the form of दुःखनिवृत्ति 
Medicine knowledge did not give benefit on the other hand 
medicine consumption, which is an action of consuming 
medicine that gives me relief. Similarly, the knowledge of 
स्वर्ग did not give any benefit. 


स्वर्ग लोके of भयं किंचनास्ति 
न तत्र त्वं न जरया बिभेति | 
उभे तीरतर्वाऽशनायापिपासे 
शोकातिगो मोदते स्वर्गलोके || कठोपनिषत्‌ १-१-१२॥ 


This is a statement occurring in कठोपनिषत्‌. It 1s 
कार्यबोधकवाक्यम्‌ or सिद्धबोधकवाक्यम्‌? It is a clean 
description of स्वर्ग, therefore, it comes under 
सिद्धबोधकवाक्यम्‌, it says स्वर्ग is wonderful, there is no 
hunger, no thirst, always dance and music, can have a long 
life. 


स्वर्गलोका अमृतत्वं भजन्त ॥ कठोपनिषत्‌ १-१-१३॥ 


By knowing that what do I get? On the other hand if I do a 
ritual ज्योतिष्टोम याग: based on the कार्यबोधकवाक्यम्‌ — 


ज्योतिष्टोमेन स्वर्गकामो यजेत ॥ आपस्तम्बश्रौतसूत्र १०-२-१॥ 


It is a कार्यबोधकवाक्यम्‌ which asks you to do ज्योतिष्टोम 
याग out of which you get पुरुषार्थ of स्वर्ग, Therefore, he 
asserts that all कार्यबोधकवाक्यम्‌ will lead to action which 
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will lead to either सुखप्राप्ति or दुःखनिवृत्ति Therefore, 
कार्यबोधकवाक्यम्‌ऽ are all सप्रयोजनानि. They are all usefull. 
So, what is the second point to be noted through all this 
analysis? सिद्धबोधकवाक्यानि अप्रयोजनानि and 
कार्यबोधकवाक्यानि सप्रयोजनानि. 


The second point is this. We also argue that that is why 
any amount of Vedantic study let it take place, students 
always ask the question, “स्वामिजि, what should I do 
hereafter?” Why they want to do something? “स्वामिजि, give 
me a practical lifestyle so that I can do, give me a daily routine 
so that I can do.” So, every student asks for doing something 
because he feels that he has benefited much out of this study. 
Always he wants to do something. “I have completed the 
study, now tell me what should I practice? Should I practice 
meditation (which is a type of कार्य), should I do जप?” So, all 
the people ask for doing something, that itself indirectly points 
out that कार्याठेव प्रयोजनम्‌ ज्ञानात्‌ न प्रयोजनम्‌, If they had 
got benefit from ज्ञानमू why should they ask for doing 
something? Therefore, what is his conclusion? 
सिद्भबोधकवाक्यानि अप्रयोजनानि and कार्यबोधकवाक्यानि 
सप्रयोजनानि. This is both भाट्ट and प्राभाकार मतम्‌ agree with 
these steps. I will point out later where do they differ. 


Now the third point is this. The पूर्वमीमांसक also agree 
with other आस्तिक$ that वेद is a प्रमाणम्‌. Unlike alls, they 
accept dG as a प्रमाणम्‌, In fact, it is said that if aes are 
driven out of India the credit goes to पूर्तमीमांसकः., Many 
people think शङ्कराचार्य has driven away Buddhism but 
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really speaking it is पूर्वमीमांमक5 who ahve driven away by 
establishing the supremacy of वेद. शङ्कराचार्य deals with 
पूर्वमीमांसकःऽ, पूर्वमीमांसकs has already dealt with the 
Buddhists. Therefore, पूर्वमीमांसकः accept वेदप्रमाणम्‌. So, the 
questioin comes, what do you mean by प्रमाणम्‌? HOw do you 
define प्रमाणम्‌ when you say वेठ is a प्रमाणमू? There is a 
popular definition — अनधिगत अबाधित अर्थबोधकम्‌ प्रमाणम्‌. 
प्रमाणम्‌ reveals something. अर्थ means a प्रमेयम्‌, a विषय; 
बोधकम्‌ means reveal. So, प्रमाणम्‌ is a revealer of something. 
What is that something? Two conditions — अनधिगतम्‌ — 
something which is not revealed by other UdIIUIdIs, should be 
a new thing which is not revealed by eyes, ears, nose, tongue 
and skin and not revealed by logic, mathematics, and not even 
revealed by science. If वेठ reveals whatever is revealed by 
science then वेद becomes अप्रमाणम्‌, To enjoy the प्रमाण status 
वेद should reveal something which is beyond the scope of 
even science. Why? Because the condition is अनधिगतम्‌. 90, 
unrevealed thing. The second condition, which is also very 
important is — अबाधितम्‌ — something, which is not 
contradicted by the other UgIIUIJIs. That means वेठ should not 
reveal something which contradicts oUF प्रत्यक्ष प्रमाणम्‌. If वेठ 
tells fire is cold that statement will be rejected by us because, 
it is बाधितम्‌, contradicted. It should not contradict logic also, 
it should not make illogical statements, it should be something 
beyond logic but it should not be illogical. That is why 
somebody nicely said, it is alogical; it is neither logical nor 
illogical, it is alogical. And it should not contradict science 
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also. It should not contradict anything. At the same time it 
should reveal something which is not available for science, 
not available for logic. So, in simple words we can say 
uncontradicted. So, प्रमाणमू reveals something, which is 
unrevealed and uncontradicted by anything, by other प्रमाणमूड. 
dg is a प्रमाणम्‌ because, it reveals something, which is 
unrevealed and uncontradicted by other प्रमाणमूड. In this 
definition, the पूर्तमीमांसक adds one more clause, condition. 
And Vedantins does not use that condition but Vedantins 
accept that condition, he is not very particular about the third 
condition but for पूर्वमीमांसक that third condition is very 
important. He says that अनधिगत अबाधित फलवतू 
अर्थबोधकमू. फलवत्‌ is the third condition. फलवतू means 
सप्रयोजनमू, it has got utility, it is useful. So, when these three 
conditions are fulfilled it becomes a प्रमाणम्‌, So, the defintion 
of प्रमाणमू is that which reveals something, which is useful 
and which is unrevealed and un-contradicted by other 
प्रमाणम्‌ऽ. 


B) Now the वेदप्रमाणलक्षणम्‌ we have kept ready that we 
have apply. We have said that सिद्धबोधकवाक्यानि 
अप्रयोजजानि ११० कारर्यबोधकवाक्यागि सप्रयोजनानि, 
statements of facts are useless and statements of actions or 
commandments are useful. Now, bringing that idea we come 
to the conclusion that सिद्धबोधकवाक्यानि अप्रमाणानि, Why? 
Because to be a प्रमाणमू - what is the third condition? - it 
should be useful, since सिद्धबोधकवाक्यमूड are useless it 
doesn’t fulfill the third condition of प्रमाणमू, i.e., फलवतू 
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अर्थबोधकम्‌. फलवत्वम्‌ नास्ति. Whereas कार्यबोधकवाक्यम्‌ऽ 
are useful, therefore, they fulfill the third condition of प्रमाणमू, 
i.e., utility and therefore, कार्यबोधकवाक्यानि प्रमाणानि. This 
is the third point. 


So, we have discussed only three points. 


i) वेठवाक्यानि विविधानि - सिद्धबोधकवाक्यानि and 
कार्यबोधकवाक्यानि, 


ii) तयोर्मध्ये जिद्धबोधकवाक्यानि अप्रयोजनानि and 
कार्यबोधकवाक्यानि सप्रयोजनानि, 


ii) सिद्धबोधकवाक्यानि अप्रयोजनत्वात्‌ अप्रमाणानि and 
कार्यबोधकवाक्यानि सप्रयोजनत्वात्‌ प्रमाणानि. 


So, statements of facts are अप्रमाणम्‌ because they are 
useless. Statements of commandments are प्रमाणमू because 
they are useful. And they claim all these ideas have been 
revealed in one important जैमिनिसूत्रम्‌, which is the key JAA 
for them; just as ततु समन्वयातू is the key APIA for us, for 
those people there is a key APAIA. That is — 


आम्नायस्य क्रियार्थत्वाद्‌ आनर्थक्यम्‌ अतदर्थानामू ॥ 
मिमांसायूत्राणि १-२-१ ॥ 


What does it mean? आम्नायस्य is equal to AG, and in 
वेठ what is very important? क्रियार्थत्वात्‌ - कार्यबोधकत्वात्‌, 
statements of injunctions being important, because they alone 
are useful, it can accomplice something. आनर्थक्यम्‌ — all 
other statements are अप्रमाणमू, useless and invalid. They 
cannot be counted. What are they? अतदर्थानाम्‌ means 
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सिद्धबोधकानामू. All other statements are facts are invalid. In 
simple language the essence of सूत्र is, statement of 
commandments alone are valid and statements are facts are 
invalid. More in the next class. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः ॐ. 
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In the fourth सूत्र known as the समन्वय सूत्र, we are 
seeing the meaning of the word d. And शङ्कराचार्य points 
out that the word तु indicates पूर्वपक्षव्यावृत््यर्थ: — the negation 
of all the पूर्वपक्ष. We have established that ज्मन्‌ is the 
subject matter of वेदान्त, And anybody against this view is 
called a पूर्तपक्षि or पूर्वपक्ष. And accordingly all other आस्तिक 
ठार्शनम्‌ऽ are our पूर्वपक्षs only. Among those पूर्वपक्षs, 
शङ्कराचार्य in his commentary takes up पूर्वमीमांसा पूर्वपक्ष. 
We are seeing the views of पूर्वमीमांसा. And in the last class 
we discussed some of the points. 


i) The first point we saw was that all the वेठवाक्यs can be 
divided into two types सिद्धबोधकवाक्यागि and 
कार्यबोधकवाक्यानि, statements of revealing facts and 


statements of commandments. 


ii) The second point we saw was that they consider that all 
सिद्धबोधकवाक्यमू5 are गिष्प्रयोजजानि, they are useless. 
Whereas all कार्यबोधकवाक्यमूड are सप्रयोजनानि, they are 
useful. Useful means पुरुषार्थ प्रधानि. Because they say all 
these सिद्धबोधकवाक्यमूड only give us knowledge of facts. 
And any knowledge is not going to be directly useful. 
Knowing that there is a heaven does not give me any benefit. 
On the other hand, if I do some ritual I may get heaven. 
Similarly, knowing that there is a ritual does not get me 
anywhere. The performance of ritual will take me somewhere. 
Similarly, knowing that there is a disease that knowledge itself 
does not give any पुरुषार्थ, on the other hand, if I do 
something to remove the disease there is पुरुषार्थ, Similarly, 
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knowing that there is a course of medicine is unless, if I 
implement the course of medicine it is useful. Thus, 
everywhere we find that Knowledge by itself is of no use, just 
as science itself is of no use without the corresponding 
technology. Pure science does not benefit the humanity only if 
science is put into action, when there is application of 
scientific knowledge, when there is implementation of 
scientific knowledge, when it is converted into technology, we 
get all the benefit. Therefore, केवलज्ञानम्‌ निष्प्रयोजनम्‌, 
Whereas कार्यबोधकवाक्यs talks about the actions, they 
command to do actions. So, कार्यबोधकवाक्यs persuade a 
person to do something or the other and by doing something 
either we get something or we get rid of something. Either 
सुखप्राप्ति: or दुःखनिवृत्ति: Therefore, कार्यबोधकवाक्यs are 
सप्रयोजनामि. This is the second point we saw. 


iii) Then the third point we saw was that since, 
सि्भबोधकवाक्यम्‌ऽ are अप्रयोजनम्‌, they are useless, they are 
considered to be अप्रमाणानि. अप्रमाणानि means invalid. What 
is the reason? Because पूर्वमीमांसक says, a प्रमाणम्‌ is a 
प्रमाणम्‌ only when it reveals something useful. अनधिगत 
अबाधित प्रयोजनवत्‌ अर्थ ज्ञानजनकम्‌ or बोधकम्‌. What is the 
crucial word? प्रयोजनवत्‌. Since सिद्भबोधकवाक्यम्‌ऽ are 
अप्रयोजनवाक्यम्‌ they are अप्रमाणवाक्यानि. Whereas all 
कार्यबोधकवाक्यानि reveal something useful by making us do 
something and therefore, those statements are सप्रमाणानि or 
प्रमाणवाक्यानि, So these are the three points we have seen in 
the last class. 
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a) सिद्धबोधकवाक्यानि and कार्यबोधकवाक्यानि, 


b) सिद्धबोधकवाक्यानि अप्रयोजनानि 910 
कार्यबोधकवाक्यानि सप्रयोजनानि, 

c) सिद्धबोधकवाक्यानि अप्रमाणानि 910 
कार्यबोधकवाक्यानि प्रमाणानि. 


Up to this we have seen. 


Now I am going to continue further. Now he says that 
the entire ज्ञागकाण्डमू is only dealing with सिद्धवस्तु and it 
talks about ब्रह्मनू, it talks about सूष्टि, it talks about आत्मा but 
it doesn’t talk about any कर्म to be performed. You yourself 
accepts that it is ज्ञानकाण्डमू, the very word ज्ञानकाण्डमू 
indicates that it only gives us knowledge and we have already 
told that केवलज्ञानम्‌ 15 अप्रयोजनम्‌ if it is not put into action. 
So, since ज्ञानकाण्डमू produces ज्ञागमू only and since 
केवलज्ञानम्‌ is of no use, therefore, we conclude that the 
entire ज्ञानकाण्डम्‌ is अप्रमाणम्‌ and सिद्धबोधकवाक्यत्वात्‌. 
What benefit do I get by knowing ब्रह्मन्‌ is सत्यम्‌ ज्ञागमू 
अनन्तमू? What benefit do I get by knowing that the five 
elements were created? Whether five or six, what is that to 
me? What benefit do I get by knowing there are पञ्चकोश5 in 
me? So, by merely knowing that there are फत्चकोश5, by 
merely knowing that there is a सूष्टि, by knowing the nature of 
selo, by all these I don't get any benefit because 
सिद्भबोधकवाक्यानि निष्प्रयोजनानि. निष्प्रयोजनत्वातू 
अप्रमाणानि. Therefore, entire ाजकाण्डम्‌ is useless. It is like 
a barren land in a country, dG SU: AGlod:. The entire dG 


स्पष्ठब्रह्मलिड्गश्रृतिममन्वय: | - 410 | 10__ 


समन्वयाध्याय: 


is greenery with lot of vegetables and trees, fruits, all of them 
and as a हष्टि URERA in one portion of वेद is completely 
desert land, good for nothing. And what is that small useless 
land? वेदान्त portion. Whereas the entire कर्मकाण्ड is green 
with benefits, the entire उपासनकाण्ड is also wonderful with 
vegetations. dG SUL: वेदान्त:, SU: means desert. 


Now, they face a new problem. So throughout I am 
discussing पूर्वमीमांसा, I will let you know when I take up the 
Vedantins veiw. Till that you can unsderstand that these are all 
पूर्तमीमांसक?5 views only. When I switch over I will clearly 
tell you. So, the पूर्वमीमांसक faces a problem. Before that I 
would like to add one more thing. All these 1१285 जैमिनि 


presents in one important सअ 
[23 


आम्नायस्य क्रियार्थत्वाद्‌ आनर्थक्यम्‌ अतदर्थानामू ॥ 
मिमांसायूत्राणि १-२-१ ॥ 


आम्नायस्य means वेठस्य, क्रियार्थत्वाठ्‌ means 
कार्यबोधकत्वातू, they are all meant for speaking कार्यम्‌, 
आनर्थक्यम्‌ - all other वाक्यम्‌ऽ are आनर्थम्‌, अप्रमाणम्‌, What 
¡ऽ अप्रमाणम्‌? अतदर्थानाम्‌. अतदर्थानाम्‌ means 
सिद्भबोधकवाक्यानामू, Therefore, the final meaning of the सूत्र 
is this, since कार्यबोधकवाक्यs alone are useful, all 
सिद्धबोधकवाक्यमूड are अप्रमाणम्‌. This is the essence of the 
यूत्र And the सिद्धबोधकवाकूय5 he terms by another 
terminology also and that is अर्थवाठवाक्यानि. All 
सिद्भबोधकवाक्यम्‌ऽ he terms as अर्थवाठम्‌, अर्थवाठम्‌ means 
useless, अप्रमाणम्‌, निष्प्रयोजनम्‌, Ok. I said that he is facing a 
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new problem now. Now, the पूर्वमीमांमक accepts the whole 
वेठ as प्रमाणम्‌, He says it is अपौरुषेयमू, it is not created by 
human intellect and therefore, it doesn’t have any defect of the 
human intellect and therefore it is निर्दुष्टप्रमाणम्‌, defect free 
प्रमाणम्‌, The only difference is we also say वेठ is अपौरुषेयम्‌, 
पूर्वमीमांसक also says वेठ is अपौरुषेयम्‌ but the difference is 
we accept God as the revealer of dेgs whereas पूर्वमीमांसक 
does not accept God as the revealer of dos. So, we respect 
dos and we respect God as the revealer of वेदड, whereas 
पूर्वमीमांसक accepts the dg as the ultimate. He doesn’t have a 
God to reveal the वेद. Therefoer, for पूर्वमीमांसकs dG enjoys 
the status of God. If you ask him, if God did not reveal the dG 
the how did dG come? For that he says वेद never came, it is 
अनादिः. And therefore, this अनाठि वेद, the अपौरुषेय dg he 
accepts as प्रमाणम्‌. Now, here what he has done? Through this 
सूत्रम्‌, आम्नायस्य क्रियार्थत्वाठ्‌ AAA he has divided the dos 
into two, i.e., सिद्धबोधकवाक्यमूड and कार्यबोधकवाक्यम्‌ऽ and 
he says सिद्भबोधकवाक्यम्‌ऽ are अप्रमाणम्‌. So now, what will 
be the problem? A part of the तेद has become अप्रमाणम्‌. 
Which part of the वेद? सिद्भबोधक part of the dG has become 
अप्रमाणम्‌. So therefore, a problem comes. When you accept 
the whole वेठ as प्रमाणम्‌ how can you reject a part of the वेठ 
as अप्रमाणम्‌? This is the question being faced by पूर्वमीमांसक. 
If you are accepting the whole वेद as प्रमाणम्‌ how can you 
reject a part of the dG as अप्रमाणम्‌? For that he answers, “No, 
no, no. When I say सिद्धबोधकवाक्यमूड are अप्रमाणम्‌ what I 
mean is सिद्धबोधकवाक्यमूड are अप्रमाणम्‌ directly, directly 
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they are not प्रमाणम्‌. That means directly they are not useful. 
That means what? Once I say directly they are not प्रमाणमू, 
what do I say? Indirectly they are useful. Just as science may 
not be directly useful but it is indirectly useful by providing 
the technology. Because any technical advancement is based 
on science only. Therefore, even though science is directly 
useless, it becomes indirectly useful when it becomes applied 
science, when it is converted into technology. Similarly, he 
Says, सिद्धबोधकवाक्यमूड are directly अप्रमाणम्‌ but they are 
indirectly useful. How? Very simple. All the 
सिद्धबोधकवाक्यमूड will help in the implementation of, 
application of कार्यबोधकवाक्यम्‌र. I will give you an example. 
When the dG is glorifying स्वर्ग, स्वर्ग is wonderful, we can 
live long, all these glorification takes place, naturally what do 
we get by reading that? Desire. At least for a weekend if I can 
go and come. We may not settle there. As somebody said, 
सूराम्‌ पीत्वा तु स्वर्गार्थम्‌ स्वर्गलोक निवासिनः भूलोके जन्म 
वाञ्छन्ति coffee पानाय केवलम्‌, written for the glory of 
coffee. There in स्वर्ग drinking the RI all the time, they felt 
that it is nothing like our भूलोक coffee. Therefore, what do 
the ठेवताई pray regularly? भूलोके जन्म वाञ्छन्ति, For what 
purpose? Coffee पानाय केवलम्‌. Like that we may not plan to 
settle there permanently because there is no coffee or cricket. 
So, we get a desire to go to स्वर्ग. Once the desire comes, then 
the Vedic statement 


ज्योतिष्टोमेन स्वर्गकामो यजेत ॥ आपस्तम्बश्रौतसूत्र १०-२-१॥ 
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A desirer of स्वर्ग should do the ritual. So that statement is 
कार्यबोधकम्‌ or सिद्धबोधकम्‌? ज्योतिष्टोमेन स्वर्गकामो यजेत, 
one who is desirer of स्वर्ग should do the ritual of ज्योतिष्टोम 
is a कार्यबोधकवाक्यम्‌, To do that ritual what is required? A 
desirer for स्वर्ग is required. And how do we get the desire? 
When we read the सिद्धबोधकवाक्यम्‌, 1.6., the glorification of 
स्वर्ग. So, स्वर्ग glorification helps in the implementation of 
ज्योतिष्टोम याग. Therefore, what should we do? All 
स्वर्गवर्णनवाक्यम्‌ should be linked to what? The 
कार्यबोधकवाक्यम्‌. What is the कार्यबोधकवाक्यम्‌? 
ज्योतिष्टोमेज स्वर्गकामो यजेत. And when you link this 
कार्यबोधकवाक्यम्‌, the सिद्धबोधकवाक्यम्‌ has becaoem what? 
प्रमाणमू, useful. Similarly, there is another statement which 
glorifies Tel देवता. 


वायुर्वै क्षेपिष्ठा ठेवता ॥ तैत्तिरीय संहिता २-१-१-१ ॥ 


There is a statement. वायु ठेवता is a great ठेवता because, he 
does everything quickly. क्षेपिष्ठा means क्षिप्रगामि, who does 
everything quickly. By that knowledge what do we get? No 
benefit. Is it सिद्धबोधकवाक्यम्‌ or कार्यबोधकवाक्यम्‌? It is a 
clean सिद्धबोधकवाक्यम्‌ and I don’t get any benefit out of it. 
But after the सिद्धबोधकवाक्यम्‌, वेठ gives another statement 


वायवे नियुत्वत आ लभेत ॥ तैत्तिरीय संहिता २-१-१-१॥ 


One should do the ritual offering oblations to वायुदेवता. The 
second statement is कार्यबोधकवाक्यम्‌ or सिद्भबोधकवाक्यम्‌? 
आ लभेत means you should offer. It is a कार्यबोधकवाक्यम्‌, 
which is useful. And when we read the previous statement — 
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वायु does everything quickly — we will get interested in this 
ritual. Because if I do the ritual today वायु will not give the 
benefit after many years, because by saying वायुर्वै क्षेपिष्ठा 
ठेवता, he will give the results through flight courier. 
Therefore, the कार्यबोधकवाक्यम्‌ऽ is supported by what? 
सि्भबोधकवाक्यम्‌. if सिद्भबोधकवाक्यम्‌s are independently 
taken they are useless. When they are connected to 
कार्यबोधकवाक्यम्‌ऽ they become useful. It is just like various 
compartments in a train. Are they useful or useless? If they are 
useful by themselves without engine then we will get 1110 
them and sit permanently there. At the same time can you say 
all these compartments are useless. You cannot say it is 
useless also. Then what should we say? Every compartment is 
useful when it is connected to the engine. And what is the 
engine? कार्यबोधकवाक्यम्‌. What are the compartments? 
सिद्धबोधकवाक्यम्‌, The compartment सिद्धबोधकवाक्यम्‌ will 
become सप्रयोजनम्‌, therefore, प्रमाणम्‌ by joining 
कार्यबोधकवाक्यम्‌. Therefore, the whole वेद is प्रमाणम्‌ or 
not? Now, the whole dG is प्रमाणमू, one is directly and 
another is indirectly. कार्यबोधकवाक्यम्‌ऽ are direct प्रमाण and 
सिद्भबोधकवाक्यम्‌ऽ are indirect प्रमाण. How? By joining 
कार्यबोधकवाक्यs and encouraging us in performing the 
rituals. This is conveyed through another पूर्वमीमांसा सूम्‌, 
whether you remember the सभम्‌ or not, you can remember 
the idea — 


विधिना तु एकवाक्यत्वात्‌ स्तुत्यर्थेन विधीनां स्युः ॥ 
मिमांसायूत्राणि १-२-७॥ 
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विधिना means कार्यबोधकवाक्यम्‌ू. एकवाक्यत्वातू means 
सम्बन्धवत्वात्‌ - by linking. So, विधिना तु एकवाक्यत्वात्‌ 
means by linking with कार्यबोधकवाक्यमूड स्तुत्यर्थन 
विधीनाम्‌ by assisting the कार्यबोधकवाक्यs they become 
प्रमाणम्‌, So, by connecting itself with कार्यबोधकवाक्यम्‌उ and 
by assisting the implementation of कार्यबोधकवाक्यम्‌ऽ they 
become useful, they become indirect प्रभाणम्‌. Therefore, they 
use two technical words the सिद्भबोधकवाक्यम्‌ऽ are शेष and 
कार्यबोधकवाक्यमूड are शेषि. शेष-शेषि सम्बन्धः, मुख्य- 
अमुख्य सम्बन्धः. What is ष? The engine is Ift and all the 
compartments are शेष. Engine is मुख्यम्‌ and all the 
compartments are अमुख्यम्‌, Simiarly, कार्यबोधकवाक्यम्‌ऽ are 
शेषि and सिद्भबोधकवाक्यम्‌ऽ are शेष. This joining together the 
entire वेद becomes प्रमाणम्‌. 


Now extending this सअ, this law, the पूर्वमीमांसक 
says, the entire ज्ञाजकाण्डम्‌ consisting of सिद्भबोधकवाक्यम्‌ऽ 
also is independently useless. Therefore, what should we do? 
All the वेठान्तवाक्यs should be linked with one 
कार्यबोधकवाक्यम्‌ or another कार्यबोधकवाक्यम्‌ and वेदान्त 
should be made indirectly useful and not directly. Because of 
the सूत्र विधिना तु एकवाक्यत्वात्‌ स्तुत्यर्थेन विधीनां स्युः. So, 
what about S@fof and all? No प्रयोजनम्‌ at all, you have to 
connect to one otr the other कर्म, You either connect to 
कर्मफलमू, or connect to some ठेवता or connect to some कर्ता, 
somethingor the other. It should be associated with what? 
Some action or the other. That is why people always say 
वेदान्त should be put into practice, applied वेदान्त. Applied 
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समन्वयाध्याय: 


वेदान्त is the opinion of पूर्वमीमांसकs. So, वेदान्त should be 
put into practice, into application. That means it should be 
connected to some कर्म. Then what about ब्रह्मन्‌ revealed in 
116 वेदान्त? 


सत्यम्‌ ज्ञानम्‌ आनन्ठमू ब्रह्म ॥ तैत्तिरीयोपनिषठत्‌ २-१-१॥ 


य॒त्तठठ्रेश्यमग्राह्यमगोत्रमवर्णमवक्षुःश्रोत्न॑ तठपाणिपाठम्‌ | ॥ 
मुण्डकोपनिषत्‌ १-१-६ ॥ 


अशब्दम्‌ अस्पर्शम्‌ अरूपम्‌ अव्ययम्‌ ॥ कठोपनिषत्‌ १-३-१७॥ 
नान्तःप्रज्ञं न बहिष्प्रज्ञं ॥ माण्ड्क्योपनिषत्‌ ७॥ 
अस्थूलमनणु अडस्वमठीर्घम्‌॥ बूडठारण्यकोपनिषत्‌ ३-८-८॥ 


In all the उपनिषत्‌ऽ ब्रह्मन्‌ is revealed, what about that त्रह्मनू? 
पूर्तमीमांसक says, “Take it from me, there is no such thing 
called ब्रह्मन्‌ at all. It is only a AAI.” Therefore, according to 
116 पूर्तमीमांसक ब्रह्म नास्ति. Which मतमू? In both भाट्ट and 
प्राभाकर Adds, there is no such thing called ब्रह्मन्‌. Why do 
they say ब्रह्मलू is not there? He says वेद will not reveal ब्रह्मलू 
because ब्रह्मन्‌ is utterly useless, totally useless, we have 
already told that a प्रमाणमू should reveal अनधिगत अबाधित 
सप्रयोजन अर्थबोधकमू, it should reveal something which is 
प्रयोजनवत्‌, tell me what is the benefit of S@fol, at least one 
benefit you tell me I will accept. Now, the उपनिषत्‌ऽ very 
clearly say ब्रह्मन्‌ is neither attainable nor knowable, अट्रेश्यम्‌ 
अग्राह्यम्‌. अट्रेश्यम्‌ means It cannot be perceived or known and 
अग्राह्मम्‌ means It cannot be grasped. So, it is very clear that 
there is no chance of getting ब्रह्मन्‌ and therefore, in what way 
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वेद should introduce ब्रह्मन्‌, because वेद is meant to give some 
benefit or the other. Therefore, ज्मन्‌ is not directly a पुरुषार्थ, 
because It is unattainable. Then he says, there are certain 
things which are not directly useful but they can be used as an 
instrument for attaining something else. At least can I use 
ब्रह्मन्‌ as an instrument for attaining something. पूर्वमीमांसक 
says, that also not possible. ब्रह्मन्‌ is directly not an end. At 
least can I ५७९ ब्रह्मन्‌ for some other end? He says, ब्रह्मन्‌ is 
अव्यवहार्यम्‌, You yourself are saying this very clearly. 


नाळ्त:प्रज्ञं ज बहिष्प्रज्ञं नोभयतःप्रज्ञं न प्रज्ञानघनं of Usi नाप्रज्ञं | 
अहष्टमव्यवडार्यम्‌ ॥ माण्ड्क्योपनिषत्‌ V II 


अव्यवहार्यम्‌ means It is not available for any transaction. That 
means it cannot be a subject, an object, an instrument, a locus. 
These are all various accessories used for transactions, त्रह्मनू 
is not a कर्ता, not a कर्म, not a PAIA, not a सम्प्रदानमू, not 
अपादानमू. This you yourself say It 15 
क्रियाकारकफलविलक्षणमू, It is neither an end nor a means to 
attain an end. If It is neither an end nor a means to attain an 
end why the heaven should the वेद reveal such a ब्रह्मन्‌. 
Therefore, ब्रह्मन्‌ अस्ति. Then, what about आत्मञ्चाजम्‌? Self- 
knowledge that is talked about in the वेदान्त? Ok, ब्रह्मन्‌ is 
useless, therefore, S&I is not there. What about Self- 
knowledge or आत्मानम्‌? For that पूर्वमीमांमक says, that 
also I cannot accept because Self is something which is 
intimately known to everyone. You yourself accept it as Self- 
evident, ever-evident therefore, It is intimately known to 
everyone why should dG reveal something which is already 
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समन्वयाध्याय: 

सिद्धम्‌? स्वत:सिद्धस्य आत्मनः वेदवेद्यत्वम्‌ कथम्‌ भवति? 
Because what is the definition of प्रमाणम्‌? A प्रमाणम्‌ should 
reveal something which is not known otherwise. Since आत्मा 
is already known, since I am already evident why should dG 
reveal something which is already evident. And therefore, 
there is no way to say that dG gives आत्मज्ञानम्‌ or वेठ 
ब्रह्मज्ञानम्‌. gives Then what is the use of वेदान्त? Then what 
is the use of वेदान्त you tell me? He says, I will tell you 
carefully listen. Whenever आत्मा is talked about in the वेदान्त 
you should take it as just encouraging statement, glorifying 
statement, glorifying the यजमान of the ritual. All 
आत्मबोधकवाक्यम्‌ऽ are just the glorification of the individual. 
Why should he be glorified? So that he will be so happy to 
perform the ritual. Just like a mother to feed the child will tell 
stories, all those stories are of no use they are all meant for the 
child to eat food. Similarly, you are सत्यमू, you are नित्यम्‌, 
you are YGA, you are बुद्धमू, you are HPA, these are all just 
to make a person feel happy so that he can go to office with a 
light mind and work with enthusiasm. So, all 
आत्मबोधकवाक्यमूड should be taken as कर्तृ स्तुति वाक्यमूड, 
यजमान स्तुति वाक्यम्‌, they are to be taken as the glorification 
of the यजमान. Wherever ब्रह्मन्‌ is talked about, what should 
we understand? It is not that there is such thing called S@fof 
but they are all to be taken as glorification of याग ठेवता5 so 
that you will be encouraged to do or to offer oblations to those 
ठेवता5. So, ब्रह्मन्‌ is not a fact but It is a glorification of the 
देवताऽ and देवता स्तुति पर वाक्यानि. So in short, all the 
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ज्ञानकाण्ड वाक्यम्‌ऽ, सिद्धबरोधक॒वाक्यमूड should be connected 
with कार्यबोधकताक्यमूड. 


Last one more point. Last one more point. Now, once 
you decide that all वेदान्त वाक्यम्‌ should be connected to 
कार्यबोधकवाक्यमू, some action or the other, the question 
comes which कार्यबोधकवाक्यम्‌ you will connect. Is it just 
optional? Or is there some rule of connection? Now, with 
regard to this technical point, the two मतमूड — भाट्ट AAA and 
प्राभाकर मतम्‌ disagree. Up to this, they travel together. 
कार्यबोधकम्‌ऽ are प्रमाणम्‌, सिद्भबोधकम्‌ऽ are अप्रमाणम्‌, 
सिद्भबोधकम्‌ऽ are to be connected to कार्यबोधकम्‌, ब्रह्मन्‌ is 
non-existent, up to this they come as friend. But how should 
you connect that they have a disagreement. So, here 1 will 
have to differentiate the भाट AAH and प्राभाकरे मतम्‌. What is 
ae AAA? He says all the SMAPS वाक्यम्‌ should be 
connected to कर्मकाण्ड विधि वाक्यम्‌, ritual वाक्यम्‌. विधि 
वाक्यम्‌ means क्रिया वाक्यानि. So, either you glorify the 
यजमान or you glorify the ठेवता, it has to be connected to 
कर्मकाण्ड क्रिया वाक्यानि. This is the opinion of 
कुमारिलभट्टः . Now this प्रभाकर comes and says 1 don’t agree 
with that. He says, there are so many सिद्धवाक्य5 and so many 
कार्यवाक्यs. You cannot connect any सिद्धवाक्य with any 
कार्यवाक्य, it will become a messy thing. Therefore, you 
should observe some rule. What is that rule? Any सिद्धवाक्य5 
should be connected to the nearest कार्यवाक्यम्‌, Therefore, he 
says कुमारिलभट्टः is wrong because he is connecting 
ज्ञागकाण्ड वाक्यम्‌ (which occurs at the end) to कर्मकाण्ड 
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वाक्यम्‌ where there is a very big distance. He calls it प्रकरण 
भेठः. प्रकरण भेद: means they are totally away. Therefore, how 
can you connect the सिद्धवाक्य& of ज्ञानकाण्डमू to the 
कार्यवाक्यs of कर्मकाण्डमू, which are so away. Therefore, he 
says. I will suggest an alternative solution. He says, in the 
ज्ञागकाण्डम्‌ itself there are many उपासन वाक्यम्‌s. And 
उपासन are कार्यबोधकवाक्यम्‌ or सिद्धबोधकवाक्यम्‌? 
उपासन5 also are कार्यबोधकवाक्यम्‌ because JURIO is 
something to be implemented, done, practiced, it is मानसमू 
कर्म. Therefore, he says, instead of connecting the 
सिद्धवाक्यम्‌ऽ of ज्ञानकाण्ड to कार्यवाक्यम्‌ऽ of कर्मकाण्ड the 
better way is to connect the सिद्धवाक्यमूड of ज्ञानकाण्ड to the 
उपासन वाक्यमू$ existing within ज्ञागकाण्ड itself. Therefore, 
he says that all the ब्रह्मबोधकवाक्यमूड should be connected to 
the उपासन$ prescribed in the वेदान्त, For example, 


आत्मेत्येवोपासीत ॥ बूडठारण्यकोपनिषत्‌ १-४-७॥ 


आत्म उपासनम्‌ कुरु. 
ब्रह्मविठाप्जोति परम्‌ | ॥ तैत्तिरीयोपनिषत्‌ २-१-१॥ 
ब्रह्मवित्‌ means ब्रह्म उपासकः 


A यो 8 d dd परमं ब्रह्म वेठ ब्रह्मेव भवति ॥ मुण्डकोपनिषत्‌ 3- 
2-9 II 


Therefore, what should you do? अठमू ब्रह्म अस्मि इति 
SURIAH कर्तव्यः. What should you practice? Day in and day 
out अठमू ब्रह्म अस्मि अहम्‌ ब्रह्म अस्मि. Is there something 
called ब्रह्मनू? All that is not there, you have to auto 
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समन्वयाध्याय: 

suggestion, brain washing. अहमू नित्य 9Lo:, अहमू नित्य बुः. 
Even though I am बुद्ध (simpleton) I know, instead of saying I 
am नित्य बुद्ध I say नित्य शुद्धः. This उपासन you practice. 
This is how सिद्भबोधकवाक्यम्‌s should be validated. More in 
the next class. 


ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्ति: शान्ति: ॥ हरिः 35. 
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अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 
तत्तु समन्वयात्‌ Il 


In the fourth सूत्र, we are seeing the significance of the 
word तु and शङ्कराचार्य points out that the word तु is for the 
negation of all पूर्वपक्ष. And in his commentary, शङ्कराचार्य 
uses this opportunity to negate पूर्वमीमांसक पूर्वपक्ष. We were 
seeing the salient features of पूर्वमीमांसक. 


> First they divide all the AGdIdes into two types — 
सि्भबोधकवाक्यम्‌ and कार्यबोधकवाक्यम्‌, 


> Then they point out that सिद्भबोधकवाक्यम्‌ lead to 
knowledge alone, which is of no use. Whereas 
कार्यबोधकवाक्यम्‌ऽ lead to action, which are useful. 


> Then they point out, since सिद्भबोधकवाक्यम्‌ऽ are useless, 
they are invalid, whereas कार्यबोधकवाक्यम्‌ऽ are useful, 
therefore, they are valid. 


> And finally they point out that since, सिद्भबोधकवाक्यम्‌ऽ 
are invalid by themselves they have to join 
कार्यबोधकवाक्यम्‌ऽ to get validity. These are the four 
general points regarding पूर्वमीमांसा. 


These ideas are conveyed by two important APIs — 
आम्नायस्य क्रियार्थत्वाद्‌ आनर्थक्यम्‌ अतदर्थानामू ॥ 
मिमांसायूत्राणि १-२-१ ॥ 
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विधिना तु एकवाक्यत्वात्‌ स्तुत्यर्थेन विधीनां स्युः ॥ 
मिमांसायूत्राणि १-२-७॥ 


When based on this general standard, general norm, they 
analyze the वेदान्तवाक्यम्‌ऽ also. And first and main point 
with regard to वेदान्त is that they say ब्रह्मन्‌ is non-existent, 
because it is utterly useless, ब्रह्मन्‌ is neither a goal which can 
be attained nor can ज्मन्‌ serve as a means to attain 
something. It is neither साठ्ध्यम्‌ nor MAAA, तसमात्‌ it is 
useless, वेठ will not reveal something useless, therefore, ब्र॒त्मगू 


iS non-existence. 


Then secondly, they say all वेदान्त वाक्यम्‌ऽ are 
सिद्धबोधकवाक्यमूड, they only make statements of facts. And 
by mere statements of facts we do not get any benefit. 
Therefore, what should we do? All the वेदान्त वाक्यमू5, which 
are सिद्धबोधकवाक्यमूड must be connected to 
कार्यबोधकवाक्यमू, Otherwise वेदान्त वाक्यमूड will be invalid. 
So, वेदान्तवाक्यानि अप्रमाणानि सिद्धबोधकवाक्यत्वात्‌ वायुर्वै 
क्षेपिष्ठा ठेवता इति वाक्यतवत्‌. So, वेदान्त वाक्यम्‌ being 
सिद्भबोधकवाक्यम्‌ऽ they have to join कार्यबोधकवाक्यम्‌ to be 
प्रमाणम्‌. 


Then the next question is which कार्यबोधकवाक्यमूड 
they should join? Here alone भाइ AAA and WHIP? AAA 
disagree. The भाट्ट मतम्‌ says that all वेदान्त वाक्यमू5 should 
join कर्मकाण्ड वाक्यमू5. Why should they join? Because, after 
studying वेदान्त a person feels very happy because तेदान्त has 
glorified him as सच्चिदठानन्दस्वरूप:, ब्रह्मस्वरूप:, though it is 
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false according to him even then it is nice to hear अहमू 
ब्रह्मास्मि, अहम्‌ वृक्षस्य रेरिवा, मयि एव सकलम्‌ जातम्‌ मयि 
सर्वम्‌ प्रतिष्ठितम्‌, all these are pleasant to hear. And after 
hearing that this person feels light just as you say you feel 
light after attending the class similarly, you will feel light. 
With that light mood, with that enthusiastic spirit what should 
you do? ज्योतिष्टोमयागम्‌ कुर्यात्‌ Thus, AGIod inspires the 
कर्ता to perform वैदिक कर्म. यजमान स्तुतिरुपेण 
कर्मकाण्डस्य उपयोगि भवति वेठान्तभाग:. Who says this? IE 
मतम्‌ or कुमारिलभट्टः . The rule is the same. 
सिद्धबोधकवाक्यम्‌ऽ should join कार्यबोधकवाक्यम्‌ existing in 
कर्मकाण्ड. 


Whereas says this. पाभाकर मतम्‌ says that वेदान्त 
वाक्यमू5 should join the कार्यबोधकवाक्यमूड only but not in 
कर्मकाण्ड but occurring in वैठान्त itself. Don't go outside 
वेदान्त, dont go up to कर्मकाण्ड, within वेदान्त itself 
कार्यबोधकवाक्यम्‌ऽ are there. That कार्यबोधकवाक्यम्‌ऽ you 
should join. What are those कार्यबोधकवाक्यम्‌s? All the 
उपासन वाक्यम्‌ऽ like अहम्‌ ब्रह्मास्मि. It is not a knowledge. 
According to him, अहम्‌ ब्रह्मास्मि is not knowledge because 
ब्रह्मन्‌ is non-existence. What is अठमू ब्रह्मास्मि? It is an 
उपासन to be regularly practiced. It is not a fact, because 
उपासन is defined as अतस्मिन्‌ dg बुद्धिः, seeing something 
upon something else is उपासन. Like us upon a flag you see a 
country, upon a stone you see a lord, similarly upon a जीव: 
you have to imagine ब्रह्मलू. So, this अहमू ब्रह्मास्मि उपासन is 
कार्यबोधकवाक्यम्‌, Therefore, all the other 
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सिद्धबोधकवाक्यमूड should be connected to the उपासन 
वाक्यम्‌ऽ of वेदान्त, Because of this कार्यम्‌, action, a person 
will get पुरुषार्थ, This is the aim of the वेद. Therefore, the final 
result is no use in ज्ञाञमू, you have to do something, whether 
that something is कर्म, i.e., the ritual or whether that 
something is उपासन, meditation, we don't care. Either you 
have to do कर्म or उपासन - the action is the result of the वेद. 
This is the पूर्तमीमांसक पूर्वपक्ष. Now we have to see what is 
our answer, सिद्धान्त: कः? 


So, now I am entering सिद्धान्त. Until now i have 
discussed the पूर्वमीमांमक पूर्वपक्ष consisting of both भाट AAH 
and प्राभाकर मतम्‌. Now I am entering सिद्धान्त, our 
refutation of this मतमू, Let us go point by point. 


i) What is the first point he said? All सिद्धबोधकवाक्यमूड 
can lead to knowledge alone, which is useless. All 
सिद्धबोधकवाक्यमूड give knowledge alone and knowledge is 
of no use. कर्म alone can produce a result either in the form of 
सुखप्राप्ति or कर्म alone can produce a result either in the form 
of दुःखनिवृत्ति Now शङ्कराचार्य says, you are right. But you 
should remember this is only a general rule, it is only उत्सर्ग: 
but there are many exceptions to the rule. Normally we find 
knowledge does not give me any benefit. By knowing that 
गङ्गोत्री is wonderful I don’t get any benefit. When do I get 
benefit? When I do the action of travelling and reaching. By 
knowing योगासन& I don’t get any benefit. I have to 
implement that knowledge, only the action will produce the 
benefit. Therefore, the general rule is केवल जानम्‌ of पुरुषार्थ 
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साधकम्‌ कर्म एव पुरुषार्थ साधकम्‌. What is the exception? 
The exception is there are several cases where केवल ज्ञागमू 
alone gives the benefit. केवल ज्ञागमू means by mere 
knowledge without requiring any action we get the benefits. 
What is that occasion? What is that exceptional situation? 
Very simple. Wherever there is a problem caused by 
ignorance in that case mere knowledge alone can solve the 
problem. यत्र यत्र अज्ञानातू ठुःखमू वा कार्य वा भवति तत्र तत्र 
ज्ञानातू प्रयोजनम्‌ भवति. In the case of गङ्गोत्री I don’t get the 
benefit because the problem is not because of the ignorance, 
गङ्गोत्री is really away from me, therefore, action is required. 
In the case of disease, the problem is not the caused by 
ignorance and therefore, you require an action to remove the 
disease. But when there are problems caused by sheer 
ignorance knowledge alone will remove the problem. Like 
what? Like रज्जुसर्पवत्‌, exaactly like our rope-snake. This 
person is frightened and he wants to run and in fact, he has 
fallen down. Because of falling further problems have come. 
All these problems of palpitation, भयकम्पाठिकम्‌ सर्वम्‌ 
caused by the simple problem of रज्जु अज्ञानम्‌. If that fear has 
to go away what होम he should perform? Should he perform 
ज्योतिष्टोममू or should he perform अग्निष्टोमम्‌, what उपासन 
he has to practice? No कर्म is required, no उपासन is required, 
in fact, कर्म and उपास॒न will not solve the problem. What is 
required is उज्जु ज्ञानात्‌ रज्जु अज्ञान निवृत्तिः | रज्जु अज्ञान 
निवृत्त्या सर्प अध्यास निवृत्ति: | सर्प अध्यास निवृत्त्या भयकम्पाठि 
निवृत्तिः | Therefore, what action did you do? केवल ज्ञान 
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मात्रेण पुरुषार्थ सिद्धिः. If you want another example, I will 
give you some current example. During our camp several 
students had joined and given their names and this name-list is 
given to some volunteers. The students should buy their own 
tickets and go the volunteer and inform that they have joined 
the group. Then what happens? One student came and told 
me, “स्वामिजि, my name is missing in the list.” Naturally, 
there will be some amount of fear because if the name is not 
there in the list means all the preparations for the camp and 
expectations everything will go away. There is some kind of a 
panic. Being a Vedantic student he may not be panicked, at 
least some disturbance will be there. Then I asked what is 
your name. He said, G.V. Shastri. The moment he said I 
understood what the problem is. I said, you get into the train, 
no problem. I will enquire with that person and find the list, 
your name will be there. Then I asked the volunteer, you 
please find out whether Vishwanath Shastri is there in the list. 
He said, yes, his name is there in the list. Now, you know 
where the problem was? What has happened is I remembered 
that his name is G. Vishwanath Shastri. And he doesn’t use 
the full name Vishwanath Shastri all the time. Therefore, he 
says G.V. Shastri. Now in the application form he has given 
the G. Vishwanath Shastri. And therefore, in the alphabetical 
list his name will come in ‘V’ only. He has gone and asked for 
G.V. Shastri. The volunteer has searched in ‘S’ and found no 
such name there. Now neither the volunteer has committed the 
mistake and not the student has exactly committed the 
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mistake. But the problem was caused by what? It is not 
because of any reason, because of the simple ignorance on the 
part of the student that he has given the name Vishwanath 
Shastri and as far as the volunteer is concerned he is ignorant 
of the fact that the Shastri is Vishwanath Shastri. This is called 
अज्ञानातू problem. The solution is ज्ञानमात्रेण. Another person 
came without ticket itself. There was some communication 
gap. He thought that ticket also - it is not his mistake - we get 
the ticket also and he came without ticket. His name also was 
not in the list. But here it was not अज्ञानमात्र problem, he was 
lacking the ticket then he has to rush to the counter and got the 
unreserved ticket on the last moment and somehow travels. 
So, where the lack of ticket is the problem, what is the 
solution? कर्म is the solution. When the lack of the knowledge 
is the problem, knowledge alone is the solution. Therefore, we 
say there are many cases where अज्ञागम्‌ is the sole cause of 
problem. In all such cases ज्ञानमात्रेण प्रयोजनम्‌, Therefore, 
we say सिद्भबोधकवाक्यानि प्रमाणानि अप्रयोजनत्वातू 
रज्जुरीयम्‌ नायम्‌ सर्पः इति वाक्यवत्‌. He said, 
सिद्धबोधकवाक्यानि अप्रमाणानि निष्प्रयोजनत्वात्‌ वायुर्वै 
क्षेपिष्ठा इति वाक्यवत्‌. Therefore, the first important point is 
सिद्भबोधकवाक्यम्‌ produce knowledge, which will give 
पुरुषार्थ often. Therefore, where सिद्धबोधकवाक्य5 do not give 
प्रयोजनम्‌ in all such cases you have to join them with 
कार्यबोधकवाक्यम्‌ऽ. Where सिद्धबोधकवाक्यम्‌ give 
प्रयोजनम्‌ in all such cases you need not connect it with 
कार्यबोधकवाक्यम्‌र. So, ‘joining’ will come under general 
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rule, ‘need not join’ will come under exceptional cases. Now 
the question 15 वेदान्त वाक्यम्‌ come under which category? 
Whether they are exceptional category, wherein 
सिद्भबोधकवाक्यम्‌ऽ give benefit directly or whether they have 
to join कार्यबोधकवाक्यम्‌s. We say all वेदान्त वाक्यम्‌ come 
under the exceptional cases. What is the exceptional case? 
Directly they give प्रयोजनम्‌. ज्ञानमात्रेण प्रयोजनम्‌ भवति. 
कर्मसम्बधः न अपेक्षितः. How do you say that? Because it is 
convenient for you or you are lazy to do action, वेदान्त is ideal 
for lazy people also. We say वेदान्त itself is the प्रमाणमू for 
that. वेदान्त makes it very clear that ज्ञानमात्रेण मोक्षफलम्‌ 
भवति. You need not join this knowledge with any 
कार्यबोधकवाक्यमू, ज्ञानमात्रेण पुरुषार्थ सिद्धिः. Where is it 
said? In every उपनिषत्‌ it is said. Let us take 
ईशावास्योपनिषत्‌ - 

यस्मिन्सर्वाणि भूतान्यात्मैवाभूद्धिजान॒तः | 

तत्र को मोहः कः शोकं एकत्वमंनुपश्य॑ंतः ॥ ईशावास्योपनिषत्‌ ७ 
II 

When a person clearly knows the आत्मा, which is the 
substratum of everything after that mere knowledge क: मोह: 
cp: शोक, there is no शोक, शोक means greif, there is no मोह. 
ज्ञानमात्रेण शोकमोहनिवृत्तिः संसारनिवृत्ति: मोक्षप्राप्तिः, In 
केनोपनिषत्‌ - 

प्रतिबोधविदितं मतममृतत्वं हि विन्ठते | 

आत्मना विन्ठते वीर्य विद्यया विज्ठतेऽमृतम्‌ ॥ केनोपनिषत्‌ २-४ 
I 
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विद्यया केवल ज्ञानमात्रेण, not an iota of action, through mere 
knowledge अमृतम्‌ विन्दते - a person attains immortality. In 
कठोपनिषत्‌ - 

एको वशी सर्वभूतान्तरात्मा 

एकं रूपं बहुधा यः करोति | 

तमात्मस्थं येऽनुपश्यन्ति धीरा: 

तेषां सुखं शाश्वतं नेतरेषाम्‌ ॥ कठोपनिषत्‌ २-२-१२॥ 


The one who clearly recognizes S@fol as the very आत्मनू, ये 
अजुपश्यज्ति धीराः तेषां शाश्वतं सुखं न इतरेषाम्‌. For those 
who do कर्म and उपासन will not get मोक्ष. प्रश्नोपनिषत्‌ at 
the end it is said — 


स एषो5कलो5मृतो भवति ॥ प्रश्नोपनिषत्‌ ६-७ II 
The one who knows attains immortality. In मुण्डकोपनिषत्‌ - 


स यो ह d dd परमं ब्रह्म वेद 

aea भवति नास्याब्रह्मवित्कुले भवति | 

तरति शोकं तरति पाप्मानं गुहाग्रग्थिभ्यो 
विमुक्तोऽमृतो भवति ॥ मुण्डकोपनिषत्‌ ३-२-९॥ 


The one who knows ज्मन्‌, by that mere knowledge becomes 
one with ब्रह्मन्‌. तरति शोकं तरति पाप्मानं, everything he 
crosses over. In माण्ड्क्योपनिषत्‌ - 


संविशत्यात्मनाऽऽत्मानं य एवं वेद ॥ माण्ड्क्योपनिषत्‌ १२॥ 


The one who knows the आत्मा स: आत्मानम्‌ आत्मना 
संविशति, जीवात्मा परमात्मानम्‌ संविशति, by what? Not by 
कर्म or उपासन; यः एवं वेठ. In तैत्तिरीयोपनिषत्‌ - 
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यो वेद निहित geri परमे व्योमन्‌ | ओऽश्जुते सर्वान्‌ कामान्सड 
| ॥ तेतिरीयोपनिषदत्‌ 2-2-2 II 


a: वेठ निहितं JERI — the one who knows ब्रह्मन्‌ as the आत्मा 
in the heart he fulfills all he पुरुषार्थ5, Then ऐतरयोपनिषत्‌ - 


परज्ञानं ब्रह्म || ऐतरेयोपनिषत्‌ 3-3 Il 

महावाक्य itself is there. Then छान्दोग्योपनिषत्‌ - 
तरतिशोकमात्मवित्‌ ॥ छान्दोग्योपनिषत्‌ ७-१-३ II 

The knower of आत्मा crosses over all the sorrows, he need not 
do any action. In बृहठारण्यकोपनिषत्‌ - 

आत्मानं चेट्धिजानीयाठयमस्मीति पूरुषः | किमिच्छन्कस्य 
कामाय शरीरमनुरञ्ज्वरेत्‌ ॥ बृडठारण्यकोपनिषत्‌ ४-४-१२॥ 


The one who has known the आत्मा thereafterwards what 


desire he has, what action he has, what suffering he has in life. 
In कैवल्योपनिषत्‌ - 


सर्वभूतस्थमात्मानं सर्वभूतानि चात्मनि | संपश्यन्‌ ब्रह्म परमं 
याति नान्येन हेतुना ॥ कैवल्योपनिषत्‌ १-१०॥ 


By merely knowing ब्रह्मनू he attains मोक्ष. In पुरुषयूक्त 
वेदाहमेतं पुरुंषं मुडान्तम्‌ | आदित्यवर्ण तम॑सस्तु पारे | 
सर्वाणि रूपाणि विचित्यु धीरः | ॥ पुरुषसूक्तम्‌ १६ ॥ 


तमेवं विद्वान॒मृतं इड भ॑वति | नान्यः पन्था अयनाय विद्यते | ॥ 
पुरुषसूक्तम्‌ १७॥ 





Don’t think these are the only statements. I have only 
taken one-one statement from each उपनिषत्‌ but you can find 
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more statements. That is your homework. If उपनिषत्‌ऽ are not 
sufficient, if you believe only in गीता - 


अज्ञानेनावृतं ज्ञानं तेन मुह्यन्ति जन्तवः ॥ गीता ७-१७ II 


ज्ञानेन तु तदज्ञानं येषां नाशितमात्मनः | 
तेषामाठित्यवज्ज्ञानं प्रकाशयति तत्परम्‌ ॥ गीता ७-१६ II 


All the problems are caused by ignorance and therefore, 
what you require is only SIIoIsT. Thus श्रुति, स्मृति, इतिहास, 
पुराण, प्रकरण 9Io?Is, you take all of them say what we require 
is ज्ञानम्‌, So, वेदान्त is सिद्धबोधकवाक्यम्‌ and it produces 
knowledge and by that mere knowledge we get पुरुषार्थ and 
therefore, वेदान्तवाक्यानि प्रमाणभूतानि. 


Then the next point is, he said after studying वेदान्त we 
have to use that knowledge to perform action, why because 
mere knowledge is useless, so to get any benefit we have to 
use that knowledge into some कर्म according to भाट्टमतम्‌ or 
some उपासन according to प्राभाकरमतम्‌. शङ्कराचार्य says 
there is nothing more ridiculous than that. To say 
वेठान्तज्ञानम्‌ should be applied into कर्म or उपासन is 
impossible. वेदान्तज्ञानम्‌ has to be connected to कर्म or 
उपासन for validity is impossible. Earlier we said it need not 
be connected because the knowledge itself will give benefit. 
Now we say, वेठान्तज्ञानम्‌ cannot be connected with कर्म or 
उपासलन. What are the reasons? शङ्कराचार्य says, 


a) The first reason is वेदान्तज्ञानम्‌ eliminates duality, 
which is the basis for कर्म and उपासन. 
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तत्केन कं पश्येत्‌ ॥ बृढढारण्यकोपनिषत्‌ २-४-१४, ४- ७-१७ II 


नेह नानास्ति किञ्चन || बृहठारण्यकोपनिषत्‌ ४-४-१९, 
कठोपनिषत्‌ २-१-११ Il 


यस्मिन्सर्वाणि भूतानि आत्मैवाभूत्‌ ॥ ईशावास्योपनिषत्‌ V II 


So, उपासन also requires उपास्य उपासक भेद, कर्म also 
require कर्तृकरणाठि भेद and वेदान्त knocks off all the duality. 
After the knowledge of अद्वैतम्‌ how can अद्वैतज्ञानम्‌ be 
applied in the field of द्वैतम्‌ So, if any person says, I am 
applying अद्वैतज्ञानमू्‌ in the field of हैतम्‌ it is like saying 
GED) RMO ग)076' 860200 0])o AMON 6a 12681 
6018201018620 
(अञ्जनम्‌ Voog ञानरियुम्‌ मज्जलुपोले वेळुतेरिकुम्‌) 

"| know what is the collyrium it is white like turmeric 
powder.” That means he doesn’t know all the three. Similarly, 
I apply अद्वैतज्ञानमू in कर्म is a contradiction in terms. 


b) In वेदान्तज्ञानम्‌ वेदान्त negates the कर्तृत्वम्‌ and 

वर्णाश्रम status of a person, which are essential for कर्म. All 
कर्म require two basic qualifications — अहम्‌ कर्ता and वर्ण like 
whether I am a ब्राह्मण:, because ब्राह्मण alone is qualified for 
certain action. 
(ब्राह्मणः) वाजपेयेनेष्ट्वा बृहस्पतिसवेन यजेत || शाबरभाष्यम्‌ 
मीमाम्सासूज्ाणि ४-३-२९ and ब्रह्मसूत्रशाङ्करभाष्यम्‌ ३-३-२७॥ 
One याग by name बृहस्पतिसवम्‌ is there. That बृहस्पतिसव 
याग can be performed by ब्राह्मण only and not a क्षत्रिय. 
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राजा राजसूयेन स्वाराज्यकामो यजेत ॥ शाबरभाष्यम्‌ 
मीमाम्सासू्राणि २-३-३॥ 


यजयूय याग can be performed by राज alone. Therefore, 
before performing I should ask a question “Am I ब्राह्मण? Am I 
क्षत्रिय?” Not only वर्ण status I have to retain, I have to retain 
also आश्रम status. What ब्रह्मचारि can do गृहस्थ cannot do. 
What गृहस्थ can do ब्रह्मचारि should not do. 


न वर्णा of वर्णाश्रमाचारधर्मा 

न मे धारणाध्याजयोगाठयो5पि | 
अनात्माश्रयाहंममाध्यासहानात्‌ 

तठेको5वशिष्ट: शिव: केवलो5हम्‌ I| दशश्लोकी 2 II 


And therefore, वेदान्त negates कर्तृत्वम्‌ and वर्णाश्रम status. 
And having negated that how can it be combined with कर्म 
and उपासन, which requires कर्तृत्वम्‌. This is the second 


argument. 


c) The third argument is, dGIod positively condemns कर्म 
and उपासन as बन्धहेतु- वेदान्त positively criticizes, strongly 
criticizes कर्म and उपासन as बन्धहेतु- 
प्लवा ह्येते अहढा यज्ञरूपा अष्टादशोक्तमवरं येषु कर्म । एतच्छेयो 
येऽभिनन्दन्ति मूढा जरामृत्युं ते पुनरेवापि afa Il 
मुण्डकोपनिषत्‌ १-२-७॥ 

Those who hold on to कर्म hoping that it will take them 
across the ocean of संसार, they are all मूळा:, they will go to 


स्वर्गलोक and again come back and again स्वर्गलोक and 
again come back and therefore, after वेठान्तज्ञानम्‌ a person 
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will loose पुरुषार्थ प्रवृत्ति in कर्म, therefore, how is it possible 
to connect वैठान्तज्ञानम्‌ to कर्म. Similarly, उपासन also. 


न कर्मणा न प्रजया धनेन त्यागेनैके अमृतत्वमानशुः | ॥ 
कैवल्योपनिषत्‌ १-३॥ 


After saying कर्म cannot give मोक्ष, can you say therefore 
perform कर्म? 


वेदान्तविज्ञानसुनिश्चितार्थाः संन्यासयोगात्‌ यतयः शुद्धसत्त्वा: ॥ 
मुण्डकोपनिषत्‌ ३-२-६॥ 


In the गीता - 
सर्वधर्माज्परित्यज्य मामेकं शरणं व्रज | ॥ गीता १८-६६ II 


Therefore, what is the third reason? The third reason is 
वेठान्तज्ञानम्‌ is contradictory to कर्म, therefore it can never be 
combined with कर्म. Therefore, you cannot say वेठान्तज्ञानम्‌ 
is सिद्धबोधकवाक्यम्‌, which has to be connected to and it has 
to be connected to कार्यबोधकवाक्यम्‌ you cannot say. In the 
कर्मकाण्ड we can connect the statements like arid क्षेपिष्ठा 
ठेवता. But don't bring वेदान्त into that category. 


Then the next part. The पूर्वमीमांसक said ब्रह्मलू is not 
at all there. ब्रह्म नास्ति. Just see his arrogance! In fact, 
शङ्कराचार्य uses the word अतोभूतवस्तुपरो वेदभागो नास्तीति 
वचनं साढसमात्रम्‌ ॥ साडसमात्रमू means arrogance, 
haughtiness. He says ब्रह्मलू is not real. We say slelol is 
revealed by वेदान्त. Therefore, ब्रह्म अस्ति. What are the 


arguments in its favor? 
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i) Firstly, he says, to find out what is revealed by the 
शास्त्र you yourself have given a norm of षड्लिङ्ग. By the 
method of षड्लिङ्ग analysis whatever is revealed that you 
have to accept, because it is a norm given by you, the 
पूर्वमीमांसक. And 1, in वेठान्तशास्त्र, have applied the 
उपक्रमादि षड्लिङ्ग, which is called समन्वयात्‌ and by 
applying the षड्लिङ्ग I have clearly shown that ब्रह्मनू is 
revealed by the शास्त्रमू, Do you remember in the beginnning 
of तत्‌ तु समन्वयातू, I told उपक्रमोपसंडायै अभ्यास: etc., 
through all these six लिड्गड तत्‌ ब्रह्म शास्त्रस्य विषय: 
समन्वयात्‌ उपक्रमाठि षड्लिङ्गै निर्णयः. When I have clearly 
shown that ब्रह्मन्‌ is revealed by वेदान्त how can you say that 
ब्रह्मन्‌ is non-existent. If you don't believe in ब्रह्मन्‌ or accept 
ब्रह्मन्‌ revealed by dc then you will have to reject स्वर्ग also. 
Because स्वर्ग is revealed by what? dg only. So, what is 
revealed by GG you have to accept as existent. You are 
accepting स्वर्ग not because you have seen it, even science has 
not proved स्वर्ग, प्रत्यक्ष has not proved, अनुमान has not 
proved, अर्थापत्ति has not proved but because dG tells you say 
ब्रह्मन्‌ is existent, in the same way when ज्मन्‌ is revealed by 
शास्त्रमू how dare you say ब्रह्मन्‌ is non-existent? This is the 
first argument - ब्रह्म अस्ति वेदान्ततात्पर्यविषयत्वात्‌. 


ii) Then the second argument. You say ब्रह्मलू is not there 
because it is neither useful as an end nor is it useful as a 
means, because वेदान्त says ब्रह्मन्‌ is not a साध्यमू, goal nor it 
is even a साधनमू, means. साध्यसाधनविलक्षणम्‌ ब्रह्म, 
Therefore, you are saying that ब्रह्मन्‌ is not there. Because 
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everything in the creation is either a goal or at least it is useful 
as a means. If A&I] is neither a साध्यम्‌ nor साधनमू such a 
ब्रह्मन्‌ cannot exist. This is your argument. We say, “Idiot, if 
ब्रह्मन्‌ is neither a साध्यम्‌ nor साधनम्‌ it means ब्रह्मम्‌ is 
something different from your goal and your means, it is the 
very साधक. If It is neither साधनमू nor साध्यमू, it is very 
clear that S@fof is the very साधक. Therefore, by negating 
साधन-साध्य status, the उपनिषत्‌ says “You, the साधक, are 
ब्रह्मन्‌.” If you say ब्रह्मन्‌ is non-existent that means 
असन्नेव A भवति | असद्ब्रह्मेति वेठ चेत्‌ ॥ तैत्तिरीयोपनिषत्‌ 
२-६-१ Il 

If you say ब्रह्म नास्ति it means साधक: नास्ति. If you say 
साधक: नास्ति it means you are not there. I will only say your 
बुद्धि is not there but you are there. Like that sardarji joke they 
say, the taxi driver wanted to check him whether he 15 
intelligent or not. So, he asked, “In my family there are three 
people — one is my wife and another is my child. Who is the 
third one?” Then sardarji scratched his turban and he said, “It 
must be your father.” No, no, no. “It must be your mother.” 
He says everything. Then the taxi driver said, “Fool, if there 
are three people — one is my wife and another is my child. I 
am the third one. तत्वमसि. Then the sardarji understood, this 
is very important thing. So, he went and asked another person 
to find out he is also like me or not. “In my house there are 
three members — one is my wife and another is my child. Who 
is the third one?" Then he also said so many other answers, 
your father, your mother, all those things. Then the sardar 
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said, “No. It is the taxi driver." Because, taxi driver said “I am 
the third person.” So therefore, there are three things in 
creation — one is साधक, another is साधन and the third is 
साध्यमू. It is very clearly said ब्रह्मलू is neither means nor end. 
Then the पूर्वमीमांमक, sardarji says, S&I नास्ति. Fool, it is the 
साधकः, अहम्‌ ब्रह्म अस्मि. Therefore, ब्रह्मन्‌ is existent as 
आत्मन्‌, आत्मरूपेण ब्रह्म अस्ति. 


iii) Then the next question. Then पूर्वमीमांसा said ब्रह्मन्‌ is 
the very आत्मा, I, then why should the शास्त्र reveal because 
आत्मा is ever-evident. What is ever-evident as अहम्‌ अहम्‌ इति 
that शास्त्र need not reveal. शास्त्र is meant to reveal what? 
What is not available for other UHIUIs that शास्त्र reveals. For 
that शङ्कराचार्य answers, यद्यपि आत्मा प्रसिद्धः परन्तु 
जीवात्मरूपेण प्रसिद्ध: - it is well-known जीवात्मा but it is not 
clearly understood as परमात्मा. So, अध्यस्त जीवात्मरूपेण एव 
प्रसिद्ध: न तु परमात्मरूपेण. अहङ्काररुपेण प्रसिद्धः न तु 
साक्षिरूपेण. त्वम्पठ वच्यार्थरूपेण प्रसिद्धः न तु लक्ष्यर्थरूपेण. 
Therefore, शास्त्र has to reveal आत्मा as परमात्मा. Therefore, 
ब्रह्म अस्ति and that seol is I am. And this knowledge is 
sufficient because it gives me पुरुषार्थ, the मोक्ष:. Last one 
more point is there which we will see in the next class. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः ॐ. 


स्पष्ठब्रह्ललिङ्गश्रुतिसमन्वयः | - 439 | E 


समन्वयाध्याय: 

अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 
तत्तु समन्वयात्‌ ॥ 


We are seeing the significance of the word तु in the 
fourth सूत्र शङ्कराचार्य pointed out that the word तु signify 
the negation of all objections to वेदान्त. वुशन्ठः 
पूर्तपक्षव्यावृत्यर्थ: . Of various objections to वेदान्त 
शङ्कराचार्य has taken पूर्वमीमांसक पूर्वपक्ष for negation in his 
commentary. The पूर्वमीमांसक” $ main contention was that 
वेदान्त will have to be connected to some action or the other 
to become beneficial. The action can be in the form of ritual, 
the action can be in the form of उपासन but वेदान्त should 
have कर्म सम्बन्ध. कर्म सम्बन्धम्‌ विना वेदान्तस्य स्वतः 
प्रामाण्यम्‌ नास्ति. This was the main contention of the 
पूर्वमीमांसक. And शङ्कराचार्य negated this argument or this 


contention, which we saw in three different stages. 


a) First we say, वेदान्त does not require कर्मं सम्बन्ध. कर्म 
सम्बन्ध is not required. 


b) Then next we say, कर्म सम्बन्ध is not intended in the 


scriptures. 
०) And finally we say, कर्म सम्बन्ध is not possible. 


i) Now let us take the first stage. कर्म सम्बन्ध is not 

required. Why? Because वेदान्त is capable of giving पुरुषार्थ 

by itself. स्वत: पुरुषार्थ प्रधान समर्थः. वेदान्त is capable of 
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giving the benefit by itself then why should it be connected 
with कर्म, And that वेदान्त is capable of giving पुरुषार्थ is 
proved by our अगुभव प्रमाण and श्रुति प्रमाण. Our अनुभव 
प्रमाण is रज्जुज्ञानमू, the knowledge of rope gives us the 
benefit even without connection to any action. केवल 
रज्जुज्ञान मात्रेण यथा पुरुषार्थ सिद्धिः भवति एवम्‌ एव केवल 
ब्रह्मज्ञानेन अपि मोक्षाख्य सिद्धिः भवति. किमर्थम्‌ कर्मसम्बन्ध: 
And श्रुति also very clearly says that mere जम्‌ is enough for 
मोक्ष, you don’t require any connection with कर्म. I quoted 
statements from all the ten उपनिषत्‌ऽ to show that केवल 
ज्ञानेन पुरुषार्थ सिद्धिः. So, because of this अनुभव प्रमाण and 
because of श्रुति प्रमाण our first stage of argument is कर्म 
सम्बन्ध is not required. 


ii) Our second stage of argument was कर्म सम्बन्ध is not 
intended in our scriptures. Why do you say so? If dolod 
expects us to use this knowledge along with some कर्म, then 
कर्म becomes very important. Because if वेदान्त requires कर्म 
सम्बन्ध for validity and utility कर्म becomes very important, 
then वेंदान्त should have glorified कर्म, If a political party 
wants alliance with another party that party with which 
alliance is required should be glorified or condemned? Very 
simple common sense. At least the election is over that party 
has to be glorified. If वेदान्त requires or intends alliance with 
कर्म then वेदान्त should have glorified कर्म, But what do we 
find throughout वेदान्त? 


न कर्मणा न प्रजया धनेन || कैवल्योपनिषत्‌ १-३ II 
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प्लवा ह्येते अहढा यज्ञरूपा ॥ मुण्डकोपनिषत्‌ १- २-७॥ 


In all those कर्म is criticized and condemned by वेदान्त. 
From that it is very clear that there is no intention of कर्म 
सम्बन्ध, Therefore, the second argument we gave in the last 
class was कर्म सम्बन्ध is not intended, कर्मणा निन्दितत्वातू 
beacuse कर्म is condemned. 


iii) Then the third argument we gave was कर्म सम्बन्ध is 
impossible because AGIod negates all the conditions required 
for कर्म. And after the कर्म conditions are negated how can 
कर्म सम्बन्ध come? What are the conditions for कर्म? 


1) The first condition is कर्तृत्वम्‌. I should be a कर्ता to 
have कर्म सम्बन्ध, 


2) The second condition is वर्ण and आश्रम. Because every 
वैदिक कर्म is based on वर्ण-आश्रम designation. Without वर्ण- 
आश्रम designation वैदिक कर्म is impossible. Therefore, the 
second condition is वर्ण-आश्रम. 


3) The third important conditon is द्वैतम्‌ or duality. 
Because कर्म requires कर्ता, the subject, it requires object, it 
requires instrument, it requires a beneficiary, it requires a 
locus etc. These are called ककम्‌. कारकम्‌ means 
accessories for action, which is a duality. वेदान्त negates all 
these conditions. कर्तृत्वम्‌ is negated. वर्ण-आश्रम5 is negated. 


य॒त्तदद्रेश्यमग्राह्ममगोत्रमवर्णमचक्षुःश्रोत्रं तठपाणिपाठम्‌ | ॥ 
मुण्डकोपनिषत्‌ १-१-६ ॥ 
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4) The final condition is Gad, The उपनिषत्‌ very clearly 


says, 


नेह नानास्ति किञ्चन || बृडठारण्यकोपनिषत्‌ ४-४-१९, 
कठोपनिषत्‌ २-१-११ Il 


Therefore, since all the conditions for कर्म are negated 
वेदान्त cannot have कर्म सम्बन्ध. Therefore, कर्म सम्बन्ध is 
not required, कर्म सम्बन्ध is not intended. कर्म सम्बन्ध is not 
possible and therefore, पूर्वमीमांसक is wrong. Another 
condition of पूर्वमीमांसक was ब्रह्मन्‌ is non-existent. Because 
It is neither a means nor an end. Such a ब्रह्मन, which is 
different from both साधनम्‌ and साध्यमू, is useless and is non- 
existent also. For which we answered “No doubt, ब्रह्मन्‌ is 
neither a means nor an end. It is neither साधनम्‌ nor साध्यमू, 
but don't say therefore, it is non-existent, because there is a 
third thing, which is other than साधनम्‌ and साध्यमू And 
never search for that third entity. Like our sardarji never 
search for that third entity. What is other than साधनम्‌ and 
साध्यमू? The very साधक is other than साधनम्‌ and ध्यम्‌.” 
Therefore, by negating साधनम्‌ and साध्यमू the उपनिषत्‌ says, 


नेति नेति ॥ बूडदारण्यकोपनिषत्‌ ३-९-२६ Il 

इति वचनेन सर्वसाधनसाध्यनिषेधेन 
आधनसाध्यव्यतिरिक्तम्‌ सिद्धरूपम्‌ साधकम्‌ Ad त्वम्‌ असि इति 
बोधयति. Therefore, ब्रह्मन्‌ is I myself and how can you say 
that ब्रह्मन्‌ is non-existent. To say ब्रह्मन्‌ is non-existent is to 
say I am non-existent. And I am non-existent is a 
contradiction in terms. Why there is a contradiction? Because 


स्पष्ठब्र्मलिङ्गश्रुतिसमन्वयः | 443... 


समन्वयाध्याय: 


to say ‘I am non-existent’, I must be existent. So, therefore, 
nobody can negate the existence of ब्रह्मन्‌ because It is the 
very negator Himself. And not ब्रह्मलू is existent, N&O is 
useful also, even though It is neither साधनमू nor साध्यमू, 
ब्रह्मन्‌ is useful because when I know I am ब्रह्मन्‌ that 
ब्रह्मज्ञाजम्‌ negates my जीवत्वम्‌ status. ब्रह्मन्‌ is useful because 
the knowledge that अहम्‌ ब्रह्म अस्मि negates my अब्रह्मत्वम्‌ 
and अब्रह्मत्वम्‌ is जीवत्वम्‌. यथा रज्जुसर्पज्ञानेन रज्जौ अध्यस्त 
सर्प भावस्य निवृत्तिः भवति एवम्‌ आत्मनः ब्रह्मत्वम्‌ ज्ञानेन 
आत्मनि अध्यस्तसूय जीवभावस्य निवृत्तिः भवति | जीवभाव 
निवृत्तिः एव मोक्षरूप परमपुरुषार्थः | कथम्‌ AEA: ब्रह्मणः 
निष्प्रयोजनत्वम्‌ स्वप्नेऽपि शङ्कितुम्‌ शक्यते? How can you 
even imagine in dream that S@fol is useless when ब्रतह्मज्ञानमू 
gives the greatest पुरुषार्थ called मोक्ष itself. Therefore, ब्रह्म 
अस्ति कथम्‌? आत्मरूपेण अस्ति | So thus, the second 


contention was also answered. 


5) Then the final condition was if S@fol is the very आत्मा 
it should be Self-evident, स्वयंप्रकाश:. And if ब्रह्मन्‌ is Self- 
evident as the very आत्मा why should वेदान्त come and reveal 
which is already evident to me? अहम्‌ अहम्‌ इति बाल्यादिष्वपि 
सर्वासु अवस्थासु जाग्रत्स्वप्नसुषुप्तिषु अडम्‌ अहम्‌ इति सर्वदा 
प्रसिद्धत्वात्‌ सर्वथा प्रथमानत्वातू, since It is ever-evident why 
should वेठान्त reveal? Because, प्रमाणम्‌ is meant to reveal 
something not known and if S&O is आत्मा why should it 
reveal? For that we gave the answer, even though आत्मा is 
evident It is not fully known. सामाज्यज्ञानमेव वर्तते परन्तु 
विषेशज्ञानम्‌ नास्ति. I know “I am,” I know “I am existent,” I 
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know “my सतू रूपम्‌,” I know “my feq रूपम्‌” but what is 
most important thing that is not known, 1.6., I don’t know “I 
am SiloloG स्वरूप:.” How do you say that? By looking at your 
face I know that. Therefore, सामान्यज्ञानमेव वर्तते 
विषेशज्ञानम्‌ नास्ति तस्मादेव अध्यासः अपि वर्तते. In my 
अध्यास भाष्यम्‌ I made an important point any superimposition 
requires a समग्वयज्ञालम्‌ that there is something but at the 
same time there is no विषेशज्ञानम्‌ that it is rope is not known. 
Similarly, I have got समग्वयज्ञानम्‌ “अहम्‌ अस्मि’ but I don't 
have the विषेशज्ञानम्‌ “अहम्‌ ब्रह्म अस्मि’. So, ब्रह्मत्व 
विषेशज्ञानम्‌ अभावात्‌ आत्मनि संसारित्व अध्यास: भवति. That 
alone I said in the last class ‘I know myself as अहङ्कार I 
don’t know myself as the साभि. I know myself as the त्वम्‌ पठ 
वाच्यार्थ but I don’t know myself as त्व॒म्‌ UG लक्ष्यार्थ. 
Therefore, दान्त is required not to give समन्वयज्ञानम्‌ but 
वेदान्त is required to give विषेशज्ञानमू. So, all these three 
main contentions of पूर्तमीमांसक are answered. Up to this we 
had seen in the last class. 


d) Lastly one more argument we are going to give against 
पूर्वमीमांसक. Now, what was पूर्तमीमांसक' ३ contention? He 
said कर्मकाण्डम्‌ alone is प्रमाणम्‌ and ज्ञानकाण्डम्‌ cannot be 
प्रमाणम्‌ by itself, ज्ञागकाण्डम्‌ has to be validated, has to 
become प्रमाणम्‌ only by joining कर्मकाण्डमू. Therefore, he 
gives importance to what? कर्मकाण्डम्‌ is like flower and 
ज्ञागकाण्डम्‌ is like a thread strung to flowers. The thread 
should get validity and utility, if the string has to be kept on 
the head, nobody keeps mere string but when it is associated 
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with flower the string also gets some status. 
पुष्पमालानुषङ्गेन सूत्रं शिरसि धार्यते. And then what is YUA, 
what is सूम्‌ according to पूर्वमीमांसक? कर्मकाण्ड is the 
flower, which is स्वत:प्रमाणमू, which is valid, which is useful, 
therefore, that is मुख्यमू. झानकाण्डम्‌ does not have any 
independent validity, it has to hold on to the tail of कर्मकाण्ड 
to get validity. This was कर्मकाण्डि'& argument. Now, वैदाग्ति 
gives the final offensive argument. Untill now it was 
defensive argument, but now we are going to give an 
offensive argument We say that in fact, it is the other way 
round. Other way round means which way round? In fact, 
कर्मकाण्डम्‌ is अप्रमाणम्‌. Then what ¡ऽ प्रमाणम्‌? ज्ञानकाण्डम्‌ 
alone is प्रमाणम्‌, So, untill now we were only claiming that 
“ज्ञागकाण्डमू is प्रमाणम्‌', now our offense is ‘DADUSH is 
अप्रमाणम्‌', This is our offensive argument. Earlier 
कर्मकाण्डम्‌ was प्रमाणम्‌ and ज्ञानकाण्डम्‌ was अप्रमाणमू. 
Untill now we slowly got and we said ज्ञानकाण्डमू is also 
प्रमाणम्‌, Now our next aim is psuh down the कर्मकाण्ड from 
the प्रमाणम्‌ status and say it is अप्रमाणमू And if it gets 
validity it is only because of its association with ज्ञानकाण्डमू. 
How do you prove that? Now, you yourself say ‘what is the 
definition of प्रमाणमू?' We had seen before the definition of 
प्रमाणम्‌ is अनधिगत अबाधित सप्रयोजन अर्थबोधकम्‌ प्रमाणम्‌. 
(a) अनधिगतम्‌ - it should reveal something which is new, not 
known by any means before. (b) अबाधितम्‌ - it should reveal 
something which is not negated by, contradicted by other 
प्रमाणम्‌ऽ. (c) सप्रयोजनम्‌ - it should also be useful. We have 
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proved that वेदान्त is प्रमाणमू, because वेदान्त reveals 
something new — अहम्‌ ब्रह्म अस्मि and it is अबाधितमू, it 1s 
never negated by any other प्रमाणमू and also it is सप्रयोजनमू, 
it is very useful जीवभाव will go and ब्रह्मभाव will come, 
ब्रह्मभावो हि मोक्षः. Therefore, ज्ञानकाण्डमू is प्रमाणम्‌ because 
it fulfills all the three conditions. Now, let us what about 
कर्मकाण्ड? You claim कर्मकाण्डम्‌ is प्रमाणम्‌. Now I am 
asking you, does it fulfill all these three conditions? First you 
claimed that it fulfills the condition of revealing something 
new. It reveals पुण्यम्‌, which is a new thing; it reveals पापम्‌, 
which is a new thing; it reveals स्वर्गलोक, which is a new 
thing; so it reveals lot of new things and also it is सप्रयोजनम्‌ 
you claim because it gives you धर्म पुरुषार्थ, अर्थ पुरुषार्थ, काम 
पुरुषार्थ, Therefore, you claim it reveals something new and 
also it is सप्रयोजनमू. But now I am going to ask whether it 
fulfills the second condition. What is the second condition? It 
should not be negated by any other प्रमाणमू. कर्मकाण्ड 15 valid 
only when it is अबाधितमू, it is not negated. We say that it 
does not fulfill the second condition, because कर्मकाण्डम्‌ is 
negated by ज्ञानकाण्डम्‌ of the वेद. Therefore, कर्मकाण्डम्‌ 
अबाधितम्‌ वा बाधितम्‌ वा इति dd कर्मकाण्डम्‌ ज्ञानकाण्डेज 
बाधितत्वात्‌ ब्रह्मज्ञानेन बाधितत्वात्‌. How do you say so? 
Because कर्मकाण्ड reveals duality, which is the main theme of 
कर्मकाण्ड. It talks about कर्ता, कर्म, करणम्‌, अधिकरणम्‌ 
सम्प्रदानमू, it talks about फ़लम्‌, it talks about plurality. And 
what does ज्ञागकाण्डम्‌ do? 
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नेह नानास्ति किञ्चन || बृहठारण्यकोपनिषत्‌ ४-४-१९, 
कठोपनिषत्‌ २-१-११ Il 


there is no plurality at all. What you call plurality is nothing 
but ब्रह्मन्‌. 


ब्रह्मैवेदम्‌ अमृतम्‌ पुरस्तात्‌ ब्रह्म पश्चात्‌ ब्रह्म दक्षिणतश्चोत्तरेण | II 
मुण्डकोपनिषत्‌ २-२-११ Il 


And then what about duality. The उपनिषत्‌ says = 


यत्र वा अन्यदिव स्यात्‌ तत्र अन्यो अन्यत्‌ पश्येत्‌ | ॥ 
बृहठारण्यकोपनिषत्‌ ४-३-३१ Il 


Where there is seeming duality then alone a person sees 
plurality everywhere — 


यत्र सर्वमात्मैवाभूत्तत्केन क पश्येत्‌ ॥ बृहठारण्यकोपनिषत्‌ २- 
४-१४, ४-७-१७॥ 


When a person recognizes the आत्मन्‌ where is the 
question of duality? From these two statements it is very clear 
that अज्ञान काले द्वैतम्‌ and ज्ञान काले अद्वैतम्‌, Whatever 
obtains at the time of अज्ञानमू is प्रमाणम्‌ or अप्रमाणम्‌? Valid 
or invalid? Suppose I say, अज्ञान काले सर्प: and ज्ञान काले 
रज्जुः, At the time of ignorance there is snake and at the time 
of knowledge there is rope, tell me what is valid? I have not 
said what is valid. I only say at the time of अज्ञानमू there is 
au: and at the time of जानम्‌ there is 2ouf:. This itself 
indicates that सर्प 15 मिथ्या, invalid. And therefore, कर्मकाण्ड 


reveals invalid duality, which obtains at the time of ignorance 
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and therefore कर्मकाण्ड is अप्रमाणम्‌, Not only that there is 


another very interesting statement — 


अन्य: असो अन्य: अहं अस्मि इति न A: वेद यथा पशुरेवं स 
ठेवानाम्‌ | ॥ बूहदारण्यकोपनिषत्‌ १ -४ -१०॥ 


अन्य: असौ अन्य: अहं अस्मि इति he does not know. And 
not only that स: देवानाम्‌ पशुः देवानाम्‌ पशुः is an utilistic term 
of scolding. It is a nice method of scolding telling ‘he is a 
बृहस्पति' . That बृहस्पति said like that means do not think he is 
देवगुरु etc. So, देवानाम्‌ पशुः means HAMT AFL (महा अशड/ 
moron), he doesn’t know that he is ignorant. Therefore, 
whoever sees द्वैतम्‌ is ignorant. That means द्वैतम्‌ is valid or 
invalid? It is invalid. It 15 बाधितम्‌. That being so 
कर्मकाण्डस्य बाधितत्वात्‌ अप्रमाणत्वमू. If at all it should get 
validity what should it do? Now कर्मकाण्डमू has become 
thread and ज्ञानकाण्डम्‌ has become flower. So, they also talk 
about flower and thread, we also talk about flower and thread, 
the problem is what is flower and what is thread? He says 
कर्मकाण्डम्‌ is flower and ज्ञानकाण्डम्‌ is thread and we say 
ज्ञानकाण्डम्‌ is flower and कर्मकाण्डम्‌ is thread. कर्मकाण्ड 
has to be associated with ज्ञानकाण्ड, 


Now the next question is “If कर्मकाण्ड is अप्रमाणमू, in 
what way it will be useful for ज्ञानकाएड?” In what way 
कर्मकाण्ड will help ज्ञानकाण्ड? We say that ज्ञानकाण्ड 
साधनत्वेन कर्मकाण्डस्य प्रामाण्यम्‌, कर्मकाण्ड doesn't have 
its own validity but ज्ञानकाण्ड साधनत्वेन, ज्ञानकाण्ड 
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उपायत्वेज, as a means to come to ज्ञानकाण्डम्‌ कर्मकाण्ड is 
useful. 


Then the next question is “How will कर्मकाण्ड help as 
a means to come to ज्ञानकाण्डश We say 
साधनचतुष्टयसम्पत्ति प्रदानेन, कर्मकाण्ड is useful only by 
giving साधनचतुष्टयसम्पत्ति, Now, don't ask “What is 
साधनचतुष्टयसम्पत्ति?” Here itself I will swoon. Therefore, 
Vedantin says कर्मकाण्ड is not meant for धर्मार्थकाम पुरुषार्थ 
at all. Why? Because we don't consider धर्मार्थकाम as पुरुषार्थ 
at all, they are only exalted संसार, It is like politicians ‘A 
class’ prison. The politicians have got special prison. 
Similarly, we do not accept धर्मार्थकाम as पुरुषार्थ at all, we 
only tempt other people by saying it is पुरुषार्थ but in fact, 
कर्मकाण्ड including उपासनकाण्ड is meant for only 
वैराग्यसिद्भि. Having got enough kicks in life, he will get 
वैराग्यम्‌ and for वैराग्यम्‌ alone स्वर्ग is prescribed, for 
वैराग्यम्‌ alone गृहस्थाश्रम is prescribed and for वैराग्यम्‌ alone 
children, house, स्वर्ग, ब्रह्मलोक, सर्वम्‌ वैराग्य प्राप्यर्थम्‌. But if 
we say वैराग्यम्‌ people won’t understand, now they are 
immature. Therefore, for the वैराग्यम्‌ pill, which is very bitter 
we want to give sugar-coating and धर्मार्थकाम पुरुषार्थ status is 
only sugar-coated tablet. It is like laxative given to children 
with sugar-coating. Children eat it as chocolate, they take it 
because it is very nice but after going inside it purges. 
Similarly, all the other पुरुषार्थ are prescribed and dG says it 
is wonderful, Bp Mos) पा) Qos) 66011-9510 ककल 
DYME CE TED CSMS ei (Poa sforg aa sfog एन्ब-तमू 

स्पष्ठब्रह्मलिङ्गश्रुतिसमन्वयः | aso 


समन्वयाध्याय: 


मक्कल्‌ मळले शोल्‌ केलादवर), child is wonderful, husband is 
wonderful, all those thngs are sugar-coating. The idea is go 
there and get whipped up left and right so that grabbing your 
head you feel like running away. If you feel like running away 
it means it has worked. The purging has taken place or is 
taking place. Therefore, कर्मकाण्डम्‌ किमर्थम्‌? Superficially, 
धर्मार्थकामार्थम्‌ but really साधनचतुष्टय सिद्ध्यर्थम्‌ एव. And 
by way of providing साधनचतुष्टयसम्पत्ति a person comes to 
वेदान्त. Therefore only the first AA is “अथ.” अथ means 
कर्मकाण्डद्वारा वैरग्यसिद्धि अन्तरम्‌. Having got kicked 
sufficiently and having got वैराग्यम्‌ “अथ ब्रह्मजिज्ञासा'. Ok, is 
it all your interpretation? Do you have any प्रमाणमू for that? 


परीक्ष्य लोकान्‌ कर्मचितान्‌ ॥ मुण्डक उपनिषत्‌ १-२-१२॥ 


Having experienced left, right and center all the benefits of 
कर्म which includes उपासन, ब्रह्मलोकपर्यन्तम्‌ सर्वम्‌ प्रत्यक्ष 
अनुमान उपमान आगम प्रमाणैः परीक्ष्य ठुःखसाधनत्वेन 
निश्चित्य अपुरुषार्थत्वैन निर्णीय, one should very clearly know 
that everything other than मोक्ष is महासंयार इति निर्वेदमायात्‌ 
he should get वैराग्यम्‌. “But I have not got वैयाग्यम्‌?” “Tablet 
dosage is not enough. Therefore, continue the medicine for 
some more days or months or years or ods. Therefore, 
dosage is not enough, therefore, increase the dosage and 
come." So, प्रमाणम्‌ number 1 — परीक्ष्य लोकान्‌. प्रमाणम्‌ 


number 2 — 


तमेतं वेठानुवचनेन ब्राह्मणा विविदिषन्ति यज्ञेन दानेन 
तपसाऽनाशकेन || बूहदारण्यकोपनिषत्‌ ४-४-२२॥ 


स्पष्ठब्रह्मलिड्गश्रुतिसमन्व॒य: | roe L. 


समन्वयाध्याय: 


यज्ञ refers to कर्म, तपस्‌ refers ० उपासन. All the कर्म and 
all the उपास॒नऽ are meant for विविदिषा सिद्ध्यर्थम्‌, विविदिषा 
means interest in AGlod. Entire कर्मकाण्ड and entire 
उपासनकाण्ड is to create interest in वेदान्त; जिज्ञासा. And 
interest in वेदान्त is directly proportional to वैराग्यम्‌ towards 
संसार. For example, suppose a person has got some disease. 
So, people say इश्वर अनुग्रह, you go to that temple and seek 
god’s grace. So, this person thinks, ok, one day I will go. 
Anyway for this disease there are lot of cures are there, 
because so many ‘pathy’s are there — allopathy, homeopathy, 
naturopathy etc. Therefore, he continues to pray but also 
continues all the *pathy's, all the medicines. Then gradually he 
finds that one by one pathy is not working. He has tried 
everything. And each system is failing. The prayer is 
continuing but you will find that the intensity of the prayer 
increases more and more as system after system is failing. 
And when all the other systems have failed and the doctor 
himself says “You do prayer, you can inform others also.” 
When everything else fails then also the same old prayer 
continues but the intensity is tremendous. That is called 
तीव्रजिज्ञासा, तीव्रमुमुक्षुत्वम्‌, which is directly proportional to 
the वैराग्यम्‌ towards all the other ‘pathy’s. So, now 
वेङ्कटाचलपति (or गणपति) is the only pathy. Therefore, 
कर्मकाण्डम्‌ and उपासनकाण्डमू is not valid by itself but it is 
only valid by providing साधनचतुष्टयसम्पत्ति. SO, ज्ञानकाण्ड 
उपायत्वेन कर्मकाण्डस्य प्रामाण्यम्‌, In the गीता also - 


ad कर्माखिल पार्थ ज्ञाने परिसमाप्यते ॥ गीता ४-3३ II 
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All the कर्मड you have to do. We don’t condemn कर्म, they 
are important but the amount of rituals etc., will get validated 
only when you come to वेदान्त. That is why I used to often 
make the statement “ज्ञागकाण्ड is impossible without going 
through कर्मकाण्ड and कर्मकाण्ड is incomplete without 
coming to ज्ञानकाण्ड.” Wherever I say कर्म you should 
include उपासन also. Therefore, everyone requires पूजा, जप, 
तपस्‌ all of them are required. But if a person says lifelong I 
will continue that only, I will never come to वेदान्त, this itself 
is sufficient for me then that will be problem. And if he comes 
to वेठान्त, really speaking he will be higly succesfull Vedantic 
student, whereas the other people who will miserably fail in 
Vedantic study but a ritualist who comes to AGIod will easily 
understand वेदान्त. So with this पूर्वमीमांसकमत खण्डण is 
over, which consists of two Ads प्राभाकरमतमू and भाट्टमतम्‌, 
So, till now what we have seen is प्राभाकरमत खण्डणमू and 
भाट्टमत खण्डणमू It is all a part of what? It is a part of 


commentary upon तु. 
~ 


Now lastly, शङ्कराचार्य introduces one more 
important AAA, which is much more powerful than the other 
two and that मतमू also शङ्कराचार्य discusses and dismisses 
in the commentary. शङ्कराचार्य discusses this मतम्‌ here 
because this मतम्‌ is very close to पूर्वमीमांसक मतम्‌. That 
मतम्‌ is called वृत्तिकार मतम्‌. वृत्तिः means a small 
commentary like notes, unlike ठ्याख्यानमू and भाष्यम्‌, 
व्याख्यानमू and भाष्यम्‌ are also commentaries but they are 
elaborate. Whereas वृत्तिः means a small commentary like 
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notes. So, the word वृत्ति has got several meanings. We know 
घटवृत्ति, पटवृत्ति, अखण्डाकारवृत्ति etc., a thought is also called 
वृत्ति. A small commentary is also called वृत्ति वृत्तिकारः means 
a commentator. So therefore, वृत्तिकार मतम्‌ means a 
philosophy or a view or a contention of one of the ब्रह्मसूत्र 
commentators. From this it is very clear that शङ्कराचार्य 15 
not the first commentator. Even before शङ्कराचार्य 
प्रस्थानत्रयमू existed and there were several commentators and 
several famous commentators also. And one of the 
commentators is वृत्तिकार, which is not a propler name. We do 
not know the name of this commentator. So, वृत्तिकार is one 
such famous commentator. शङ्कराचार्य discusses two 
वृत्तिकारऽ throughout his commentary. One is वृत्तिकार is 
called ज्ञाजकर्मसमुच्चयवाठि, who is heavily discussed in his 
गीताभाष्यम्‌, I just want to give you an incidental information. 
One वृत्तिकार who was very famous during शङ्कराचार्य’ $ 
time was ज्ञानकर्मसमुच्चयवादि, who claims that ज्ञागमू and 
कर्म should be judiciously combined to get मोक्ष. Integral 
philosophy. You have to integrate to get मोक्ष. This is called 
one वृत्तिकार Add, शङ्कराचार्य heavily criticizes in his 
गीताभाष्यम्‌, And here we are discussing another वृत्तिकार 
मतम्‌, which शङ्कराचार्य elaboratley dismisses here. What 15 
that वृत्तिकार मतम्‌ and how he dismisses that we will discuss 
in the next class. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्तिः शान्तिः ॥ हरिः 35. 
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अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 
तत्तु समन्वयात्‌ Il 


We are seeing the significance of the word तु in the 
fourth सूत्र. शङ्कराचार्य pointed out that the word तु signifies 
the negation of all पूर्वपक्षs and as an indication of that 
शङ्कराचार्य takes certain udusis and negates them. He 
negates the पूर्तमीमांसक पूर्तपक्ष mainly consisting of प्राभाकर 
मतम्‌ and भाट्टमतम्‌, And after negating प्राभाकरं AAA and 
भाटमतम्‌, शङ्कराचार्य takes up one more पूर्वपक्ष for elaborate 
discussion. That पूर्वपक्ष 15 वृत्तिकार मतम्‌. As I said in the last 
class वृत्तिकारः means a commentator only. Any commentator 
can be called वृत्तिकारः and शङ्कराचार्य takes a particular 
commentator, who must very popular during शङ्कराचार्य’ $ 
time. The name of the commentator is not known to us and 
therefore we will also retain the word वृत्तिकारः ; वृत्ति means a 
breif commentory, वृत्तिकारः means a breif commentator. He 
does not come exactly under पूर्वमीमांसा but some of his views 
are very close to पूर्वमीमांसा and therefore शङ्कराचार्य 
discusses him along with the other two. So, first we will study 
his basic views. What is वृत्तिकार मतम्‌? 


i) Firstly and most importantly, he differs from 
पूर्वमीमांसक in saying that ज्मन्‌ is existent While 
पूर्वमीमांसक said that there is no such thing called ब्रह्मन. 
निर्गुणंब्रह्म नास्त्येव वृत्तिकार निष्प्रयोजनत्वातू. वृत्तिकार 
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differs from पूर्वमीमांसक and asserts that there 15 something 
called ब्रह्मन्‌ and this ब्रह्मन्‌ is revealed by the उपनिषत्‌. So, 
ब्रह्म अस्ति and ब्रह्मन्‌ is revealed by the उपनिषत्‌, which 
means ब्राह्मण: शास्त्रयोनित्वमू he accepts. ब्रह्मन्‌ cannot be 
known through any other प्रमाण, ब्रह्मन्‌ has to be uniquely 
known through वेदान्तप्रमाण, उपनिषत्प्रमाण alone. He also 
agrees saying that उपक्रमाठि षड्लिङ्ग विवार proves the 
existence of ब्रह्मन्‌ as revealed by the उपनिषत्‌. So, ततू तु 
समन्वयात्‌. By समन्वय, by उपक्रमाठि षड्लिङ्ग विचार it is 
possible to show that वेदान्त reveals ब्रह्मन्‌. Thus ब्राह्मण: 
शास्त्र प्रमेयत्वम्‌ अपि तेन अङ्गिक्रियते. Up to now he is one 
with अदैतिन्‌s. 


ii) But later alone he changes his philosophy and he says 
even though ब्रह्मलू is existent as revealed by the उपनिषत्‌, 
mere ब्रह्मजञ्ञानम्‌ cannot give मोक्ष. केवल ब्रह्मज्ञानम्‌ मोक्षम्‌ ol 
ददाति. ब्रह्म अस्ति, ब्रह्मज्ञानम्‌ अपि अस्ति, शास्त्रप्रमाणद्वारा 
ब्रह्मज्ञानम्‌ सम्पादयितुम्‌ शक्यते अपि, all these are possible but 
through ब्रह्मज्ञानम्‌ one cannot get मोक्ष, Why? Here he goes 
along with पूर्वमीमांसक once again and says केवल जानम्‌ 
cannot give any पुरुषार्थ, mere knowledge cannot give any 
प्रयोजनम्‌ including ब्रह्मज्ञानम्‌. Therefore, what should one do 
for मोक्ष? He says after gaining ब्रह्मज्ाजमू one has to do ब्रह्म 
उपासनम्‌, ब्रह्म उपासनेन मोक्षः भवति ब्रह्मज्ञानेन मोक्षः न 
भवति. And therefore, what does वेदान्त do? वेदान्त reveals 
ब्रह्मन्‌ and asks you to do ब्रह्म उपाञचनम्‌. This Tel उपासनरूप 
कर्मणा, उपासन is also a type of कर्म alone, through this 
उपासनरूपमू्‌ कर्म one will get an extraordinary पुण्यमू and 
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through that पुण्यम्‌ alone मोक्ष is possible. वेदान्त reveals 
Seol, after earning we have to meditate upon that Se@fol and 
through constant mditation we aquire enormous, qualitative, 
quatitative पुण्यमू and as a result of that पुण्यम्‌ one will attain 
मोक्ष. In support of that he again quotes the पूर्वमीमांसा AA- 


आम्नायस्य क्रियार्थत्वाद्‌ आनर्थक्यम्‌ अतदर्थानामू ॥ 
मिमांसायूत्राणि १-२-१ ॥ 


The whole dg asks you to do something or the other. Mere 
learning is not enough, after learning you have to apply that 
learning in some action or the other. In कर्मकाण्ड and 
उपासनकाण्ड you do various rituals and you do ठेवता 
उपासन& whereas in वेदान्त you don't do rituals, you don't do 
देवता उपासनऽ, but you do what? ब्रह्म उपासनम्‌ करणीयम्‌. 


विधिना तु एकवाक्यत्वात्‌ स्तुत्यर्थेन विधीनां स्युः ॥ 
मिमांसायूत्राणि १-२-७॥ 


ब्रह्मज्ञानम्‌ by itself is of no use. Therefore, it should be put 
into उपास॒नविधि. And in support of his statement he gives 
some उपनिषत्‌ प्रमाणम्‌ also. In बुहदारण्यकोपनिषत्‌ there are 


two statements — 
आत्मेत्येवोपासीत ॥ बृहठारण्यकोपनिषत्‌ १-४-७॥ 


This is called विद्यासूत्रम्‌, which we studied elaborately in 
बूढठारण्यक. वृत्तिकार says that the उपनिषत्‌ very clearly uses 
the word उपासीत. And in another place there is an expression 


आत्मानमेव लोकमुपासीत ॥ बृडठारण्यकोपनिषत्‌ १-४-१७॥ 
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Here also there is a clear expression उपासीत. Form that it is 
very clear what we require is ब्रह्म उपासनमू or परमात्म 
SURI, AGGRI पुण्य प्राप्ति: पुण्यद्वारा मोक्ष प्राप्तिः. Then we 
ask him the question what about the Upanishadic statement 
which talks about ज्ञानेन मोक्षः. 


तरतिशोकमात्मवित्‌ ॥ छान्दोग्योपनिषत्‌ ७-१-३ II 
ब्रह्म वेद ब्रह्मैव भवति ॥ मुण्डकोपनिषत्‌ 3-2-9 II 


I have given you the quotations from all the ten उपनिषत्‌, 
pointing out that ज्ञानेन मोक्ष: is said in the उपनिषत्‌. Now 
what about those words? For that he says, you should 
carefully interpret the Upanishadic मन्त्र, He says, every word 
indicating SHIA has got the meaning of 3UI2IoIdT also. His 
contention is every word indicating जम्‌ has got the 
meaning of उपासनम्‌ also. For example in शिक्षावल्ली - 

य॒ एवमेता महासँडिता व्याख्याता वेद | सन्धीयते प्रजया पशुभिः 
| ब्रह्मवर्चसेनान्नाद्येन सुवर्ग्येण लोकेन ॥ तैत्तिरीयोपनिषत्‌ १-३- 
४॥ 


So, I एवमेता महासँडिता व्याख्याता AG’ there what do we 
interpret? The word वेद means उपासीत. So, that means the 
word वेद has got two meanings, one meaning is ज्ञालमू and the 
other meaning is उपासगम्‌, And in भूगुवल्ली also — 


य॒ Ud वेद | क्षेम इति वाचि | योगक्षेम इति प्राणापानयो: | कर्मेति 
इस्तयोः | ॥ तैत्तिरीयोपनिषत्‌ ३-१०-२॥ 


In that context, we take the meaning of the word वेद as 
SURIAH. And therefore, he says, Tei वेठ ब्रव भवति. In this 
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statement also ब्रह्मज्ञानि does not become ब्रह्मन. ब्रह्मज्ञानेन 
मोक्ष: न भवति. ब्रह्म वेठ IAA भवति means ब्रह्म उपास्ते सः ब्रह्म 
भवति. ब्रह्मविदाप्नोति परम्‌ means not ब्रह्मज्ञानि attains मोक्ष, 
ब्रह्मवित्‌ means ब्रह्म उपासक: आप्नोति परम्‌. आत्मवित्‌ शोकं 
तरति means न॒ तु आत्मज्ञानि शोकम्‌ तरति, then what is the 
meaning? आत्म उपासकः शोकम्‌ तरति. So, who says this? 
वृत्तिकार says, wherever ज्ञानमू comes you have to translate as 
उपासनम्‌, 


यस्मिन्सर्वाणि भूतानि आत्मैवाभूद्वधिजानतः | 
तत्र को मोह: क: शोक एकत्वमनुपश्यतः || ईशावास्योपनिषत्‌ ७ II 


विजानतः means the one who does SURIAH. 

आत्मानं वे्धिजानीयाठयमस्मीति पूरुषः | ॥ 
बूहदारण्यकोपनिषत्‌ ४-४-१२॥ 

विजानतः: means उपासीत. In short take all the ten quotations 
and in all those quotations wherever the word ज्ञागमू comes, 
he tells, you have to translate it as उपासनम्‌. And thus ब्रह्म 
उपासनेन पुण्यद्वारा मोक्ष फलम्‌ सिद्धिः. Why? केवल ज्ञानेन 
किमपि फलम्‌ नास्ति. Then we ask the question “Why do you 
say like that?” I have already told before, in पूर्वमीमांसक 
context that the general rule is ज्ञानेन फलम्‌ नास्ति but there 
are exceptional cases where the problem is purely due to 
ignorance. When the problem is due to ignorance ज्ञानमू can 
give the benefit, I have pointed out. And we gave an example. 
What was the example? रज्जुज्ञानेन सर्प निवृत्तिः सर्प निवृत्ति 
द्वारा भयाठि निवृत्तिः कम्पाठि निवृत्तिः तत्‌ केवल ज्ञानेन 
प्रयोजनम्‌ स॒म्भवति, I have quoted exceptional cases. Then 
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why do you ज्ञानेन प्रयोजनम्‌ नास्ति? Who is asking this? We, 
the अद्धैतिन्‌ऽ ask वृत्तिकार. ज्ञानमोक्षवाठिन: वयम्‌ पृच्छामः 
ज्ञानमात्रेण प्रयोजनम्‌ कुत्रचित्‌ हश्यते अनुभूयते च. For that he 
says, yes 1 also accept the exception. रज्जुज्ञानेन फलम्‌ वर्तते. 
I do accept. But ब्रह्मलानमू does not come under that 
exception. 1 don't question the exception. There are exceptions 
but don't bring ब्रह्मज्ञानम्‌ under the category of exception. 
ब्रह्मज्ाजमू comes under the regular rule, केवल ज्ञानेन 
प्रयोजनम्‌ नास्ति and therefore after ब्रह्मज्ञाञमू you should do 
SURIAH. In support of his statement he shows the example of 
many people who are expert in the उपनिषतूड. How many 
people have studied वेदान्त, look at them. They are very 
experts in वेदान्त, they can read out तत्त्वबोध by heart, they 
can read out उपनिषत्‌ऽ by heart. But are they उतमपुरुषाः? 
They continue to be संसारिड even after the thorough study of 
वेदान्त. Therefore, वृत्तिकार argues श्रुतब्रह्मणो5पि 
यथापूर्वंसुखठुःख्ाठिसंसारिधर्मदर्शनात्‌. They are many people 
who know वेदान्त thoroughly and whoa re still संसारि5. In 
fact, sobbingly they will be saying अहम्‌ ब्रह्मासि, sobbingly 
they say स्थूलसू$मकारणशरीयात्‌ व्यतिरिक्तः, 
अवस्स्थात्रयसाक्षी and immediately they can give the reference 
also ईशावास्य 3.20. What is the use of ब्रह्मज्ञानम्‌, what is the 
use of वेठान्तज्ञानम्‌? Even the other family members tell 
“Going to all these classes what is the benefit?” From all these 
personal experiences it is very clear that sIGISIIoIJI does not 
transform a person. Even yesterday somebody came and asked 
me, “स्वामिजि, you have been taking वेदान्त classes for 
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twenty years, what is your experience? Do people change?” 
And then he says, “स्वामिजि, my humble opinion is they 
continue to be the same. They don’t have compassion to 
others, they are full of रागद्वेषड, they develop even jealousy, 
they don’t help others, everything remains the same, they were 
as much संसारि७ as they were before." And therefore, वृत्तिकार 
says, that ब्रह्मज्ञानेन, वेठान्तज्ञानेन, उपनिषत्‌ is over, गीता is 
over, ब्रह्मसूत्र is about to complete; he says that none of this 
we give any benefit, he will only say that ‘I have finished 
ब्रह्मसूत्र also’. But he will be what? Vedantic educated AAR. 
Therefore, वृत्तिकार says, ब्रह्मज्ञानेज मोक्ष: नास्ति. In fact, this 
is one argument will make all the people sympathize with 
वृत्तिकार and you will slowly gravitate towards वृत्तिकार. So 
thus, he gives a powerful argument - श्रुतब्रह्मणो5पि 
यथापूर्वसुखदु:खादिसंसारिधर्मदर्भनातू. संसार continues to be 
in those people who have learnt वेदान्त or ब्रह्मन्‌. From this it 
is very clear that ब्रह्मज्ञानेन न मोक्षः. तहिं किम्‌ कर्तव्यम्‌? 
ब्रह्मज्ञान अनन्तरम्‌ ब्रह्म उपासनम्‌ कर्तव्यम्‌. Who says? 
वृत्तिकारः . And then he gives one more argument in support of 
that. What is that? He says, the उपनिषत्‌ऽ very clearly say — 
आत्मा वा अरे द्रष्टव्यः श्रोतव्यो मन्तव्यो निदिध्यासितव्यो ॥ 
बृहठारण्यकोपनिषत्‌ २-४-७॥ 

आत्मा should be clearly understood through श्रवणम्‌. Gocot: 
means It should be clearly seen, clearly understood. By what 
method? श्रोतव्य: or मन्तव्य: also. By श्रवणम्‌ and मननम्‌ 
आत्मा should be or ब्रह्मन्‌ should be clearly understood. So, 
through श्रवणम्‌ and AAAA one clearly gets ब्रह्मज्ञानम्‌. Now, 
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वृत्तिकार argues if ब्रह्मज्ञानम्‌ can itself give मोक्ष then श्रोतव्य: 
मन्तव्य: must be sufficient. Because through श्रवणम्‌ and 
मननम्‌ ब्रह्मज्ञानम्‌ can be attained. श्रवणम्‌ gives knowledge 
and मननम्‌ gives clarity. Through श्रवणमननम्‌ clear SMAA is 
attained. So, मोक्ष must be there. So, उपनिषत्‌ should stop 
with श्रोतव्यः मन्तव्य:, But what do we find? After 
श्रवणमजगम्‌ the उपनिषत्‌ clearly prescribes निदिध्यासितव्य:. 
निदिध्यासनम्‌ means repeated thinking of that, dwelling upon 


that. It is derived from the root y ध्ये, ध्यायति. निदिध्यासनम्‌ 
means repeated ध्यानम्‌. And what is repeated thinking 
otherwise called? उपाञअनम्‌. Therefore, निदिध्यासितव्यः 
clearly shows उपासनगमू कर्तव्यम्‌, And this उपायनगमू is a 
clean action, because according to संस्कृत grammar the suffix 
dee: indicates a compulsory action. श्रो-तव्य:, मनू-तव्य:, 
निदिध्यासि-तव्य:. In संस्कृत language, तव्य: is a suffix, 
which indicates a compulsory action. क्तव्यः, द्रष्टव्य:, 
पातव्य:, etc., means it should be done, it should be heard, it 
should be drunk. So, the very word निदिध्यासितव्य: indicates 
a विधि, a विधि indicates a compulsory action. Therefore, the 
SURIAH action gives the प्रयोजनम्‌ and not ब्रह्मज्ञानगमू. Why? 


आम्नायस्य क्रियार्थत्वाद्‌ आनर्थक्यम्‌ अतदर्थानामू ॥ 
मिमांसायूत्राणि १-२-१ ॥ 

Without उपासन action ब्रह्मज्ञान will be like learning 
योगासन. If I know योगासन very well; somebody said, “I 


know every आसन very well but I am not slimming at all.” 
Then I asked “How many hours do you practice?” “I don’t do 
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all those things.” Then what is it? I clearly know योगासन. 
Therefore, योगासनज्ञानम्‌ योगासन कर्मणः अङ्गम्‌ भवति. 
ज्ञागमू is only कर्माङ्गम्‌. ज्ञागमू itself is of no use. Similarly, 
ब्रह्मज्ञानम्‌ ¡ऽ ब्रह्म उपासन अङ्गम्‌, 


विधिना तु एकवाक्यत्वात्‌ स्तुत्यर्थेन विधीनां स्युः ॥ 
मिमांसायूत्राणि १-२-७॥ 


Therefore, what is the conclusion? ब्रह्म उपासनेन मोक्षः. 
Whereas what 1s पूर्वमीमांसक मतम्‌? He did not accept 
ब्रह्जञानमू, he did not accept ब्रह्म उपासगमू, he said the 
Vedantic study is only a help for कर्मकाण्ड rituals and 
कर्मकाण्ड उपासन. He never accepted ब्रह्मज्ञानम्‌ and ब्रह्म 
उपाअजम्‌. Whereas वृत्तिकार accepts ब्रह्मज्ञानम्‌ and he 
prescribes SGI उपासनम्‌. This is वृत्तिकार मतम्‌, 


1) Now शङ्कराचार्य is going to refute this मतम्‌ very 
elaborately. Now he approach is like this. He defines the 
nature of म from different angle. He asks the basic question 
what is मोक्षः? And he gives a few definitions of मोक्ष and 
having given the definitions of मोक्ष he establishes that such a 
मोक्ष is never possible through उपासन. Here we are going to 
heavily criticize 3UI2IoIdI. Juts as गौड़पाठ does in माण्डूक्य 
कारिका - 


उपासनश्रितो धर्मो जाते ब्रह्मणि वर्तते | 
प्रागुत्पत्तेरजं सर्वं तेनासौ कृपणः स्मृतः ॥ माण्ड्क्य कारिका ३-१ ॥ 


गौड़पाठ says every उपासक is an unfortunate one. Here also 
we are going to heavily criticize उपायन, And when we 
criticize उपासन it may disturb some people. What is this 
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scriptures glorify उपासन so much, in fact, various 3URIDs 
are popular in society and everybody runs towards these देवी 
उपासक, आञ्जनेय उपासक, this उपासक and that उपासक and 
got rid of stomach ache, headache, etc. So, when the उपासक& 
are so much glorified, the वेदान्त is going to criticize SURTols 
- this has to be carefully understood. We are not criticizing 
उपासन totally. We are criticizing उपासन presented as a 
means of मोक्ष, which comes after ब्रहज्ञाजम्‌. The उपासन 
which comes after ब्रह्मज्ञानम्‌ as a means of मोक्ष is heavily 
criticized. But we glorify the उपासनम्‌ before ब्रह्मज्ञानम्‌ as a 


means of mental refinement. So, the position is important. 
> before ब्रह्मज्ञानम्‌, 


> ameans of mental refinement, 


उपासन is glorified and not only it is glorified, अद्वैतिन्‌ tells it 
is compulsory also. But what उपासन is criticized here. The 
वृत्तिकार' s उपासन is criticized. And what type of उपासन he 
prescribes here? His उपासन is ब्रह्मज्ञानम्‌. And as a means for 
what? As a means of मोक्ष that we critisize. Therefore, kindly 
do not think that वेदान्त is against उपासन. It only says, 
ब्रह्मज्ञान अनन्तरम्‌ कर्तव्यम्‌ किमपि नास्ति. 


old तस्य कृतेनार्थो नाकृतेनेह कश्चन | 
न चास्य सर्वभूतेषु कश्चिदर्थव्यपाश्रयः ॥ गीता ३-१८॥ 


कर्मण्यकर्म यः पश्येठकर्मणि च कर्म यः | 
A बुद्धिमान्मजुष्येषु स युक्त: कृत्स्नकर्मकृत्‌ ॥ गीता ४-१८ II 


गतासूनगतासूंश्च नानुशोचन्ति पण्डिताः ॥ गीता २-११ I 
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ज्ञान अन्तर उपासन we criticize and ज्ञानपूर्त उपासन we 
glorify. मोक्षसाधनभूत उपासज we criticize and चित्त 
ऐकाग्रमाधनभूत उपासन we glorify. Therefore, here 
शङ्कराचार्य is going to heavily criticize the उपासन as 
presented by वृत्तिकार. 


The first definition of मोक्ष he takes is this, which 15 not 


normally given. 
अशरीरता डि मोक्षः. 


मोक्ष is freedom from शरीर सम्बन्धः. And naturally what is 
संसार? AMRA हि संसार. शरीर सम्बन्ध is संसार. So, 
AMRA हि संसार and अशरीरता हि मोक्षः - these two 
definitions शङ्कराचार्य takes. Where does he find these two 
definitions? Are these two definitions are शङ्कराचार्य’ $ own 
imagination? शङ्कराचार्य says ‘No’. We have got %8,9 oe» 
5०% Sood Argon ५००८० (चक्कनि राज मार्गमु वेदान्त 
मार्गमु लुण्डग, here is a royal path, the path of वेदान्त). What 
is that? 


a d सशरीरस्य सतः प्रियाप्रिययोरपहतिरस्ति Il 
छान्दोग्योपनिषत्‌ ८-१२-१॥ 


What does this statement mean? As long as शरीर सम्बठ्ध is 
there सुख and दुःख opposites cannot be avoided. प्रियाप्रियम्‌ 
means सुखदु:खमू, अपहति: means avoidance. of अस्ति is not 
possible. Therefore, प्रियम्‌ will come, प्रियम्‌ will go, अप्रियम्‌ 
will come, अप्रियम्‌ will go and this cannot be avoided. And 
प्रियाप्रिय गमजागमनमू alone is called संसार. Because, even 
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when प्रियम्‌ comes we will not be very very happy because we 
will worried that this प्रियम्‌ will go away. Somebody was 
telling “स्वामीजि, everything is so nice, nice husband, have 
got two children, one boy and one girl, house is also there, 
cars are also there, husband is earning well, everything is so 
nice.” “So, you must be very happy.” “स्वामीजि, I am worried 
somebody’s evil eye may 1911.” Because, people come and tell 
‘what a lucky person you are.’ Therefore, as long as we are in 
relative संसार we are worried. When अप्रियम्‌ comes, of 
course, we are worried and when प्रियम्‌ comes we are worried 
about हष्टि. They extend it to स्वामीजि& also! To teach you 
वेदान्त is zero. If cough comes it is because of हष्टि! What to 
tell these people. So therefore, this problem cannot be 
avoided. यावत्कालम्‌ शरीरसम्बन्ध वर्तते तावत्कालम्‌ 
प्रियाप्रिये भवत: एव. Then what is मोक्ष:? 

अशरीरं वाव स्तं न प्रियाप्रिये स्पूशत: ॥ छान्दोग्योपनिषत्‌ ८- 
१२-१ Il 

One for whom there is no शरीर सम्बन्ध to him प्रिय and अप्रिय 
will not touch. So thus, what is the definition of मोक्ष? 
अशरीरता हि मोक्षः, So this शङ्कराचार्य presents as the 
headline, as the main point. Now, he comes back to the 
उपासन. He points out कर्म and उपासन are both action. You 
yourself agree that कर्म is also an action, उपासन is also an 
action. What is the difference? One is कायिकम्‌ कर्म, physical 
action and उपासनमू is मानसमू कर्म, mental action; but both 
are action. And शङ्कराचार्य argues wherever actions are 
there, there will be gradations, तारतम्यम्‌. That means a 
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person does action for one hour and another person does 
action for two hours, therefore, quantitative difference will be 
there. एकदिनयाग:, ठिनद्वययाग:, अडीनसत्रम्‌ (a याग done 
more than one day) and again संवत्सरयाग: etc., are there. 
Therefore, quantitative gradation is there. And again 
qualitative gradation is also there. 50% of mind is involved in 
गायत्री जप, 25% is involved, 596 is involved, no percent is 
involved, so तारतम्यमू is there in कर्म, And therefore, 
शङ्कराचार्य says, there will be तारतम्य in the पुण्य produced 
also. So, कर्मफलभूतधर्मे कर्मफलभूतपुण्ये अपि तारत्म्यम्‌ वर्तते. 
There is gradation. And when there is पुण्यमू gradation, what 
can that पुण्यमू do? It can only give varieties of bodies 
depending upon the gradation of पुण्य. The type of body 
depends upon the type of पुण्यमू. If it is limited पुण्यम्‌ then the 
body is also of that type. Even among animals there are 
certain animals which are part of temples, like the elephant in 
गुरुवायूर temple. Even though it has done some पापमू to 
become elephant but because of some पुण्यमू it is temple 
elephant carrying the Lord. Even if it is a dog, it is a dog of 
some cinema actress, who doesn’t know how to care her 
husband, problem, therefore, keep a dog and love. And for that 
dog how much expenditure? Rs2500/- air-condition room! 
Some पुण्य it has done. And a little bit more पुण्यम्‌ it can be 
human body, there also healthy body, there also cultured 
body, there also coming to वेदान्तशास्त्र, thus you will find 
पुण्यम्‌ can give different types of bodies. Therefore, पुण्यम्‌ 
can improve your सशरीरत्वम्‌, but it can never make you 
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अशरीरः. Within the सशरीरत्वम्‌ the पुण्यम्‌ can give you 
exalted ARRAIA or inferior सशरीरत्वम्‌. Still you have a 
better पुण्य you can get Soc IRRA, still better पुण्य you can 
get प्रजापति शरीरम्‌. Therefore, शङ्कराचार्य says any amount 
of कर्म and उपासन will keep you only within सशरीरत्वम्‌, 
wherein gradation cannot be avoided, प्रियाप्रिय cannot be 
avoided. Therefore, संसार cannot be avoided. Therefore, he 
says four things are synonymous - कर्म, पुण्यमू, अशरीरत्वम्‌ 
and संसार: they all go together. As long as you are within this 
circle, you are doing कर्म and उपासना, you will get some 
पुण्य, you will continue to be सशरीरः and therefore, you will 
continue to be a संसारि alone. If you define मोक्ष also as an 
उपासगफलमू then मोक्ष also will include पुण्यम्‌, if it involves 
पुण्यम्‌ then it will involve सशरीरत्वम्‌ and if it involves 
ARRAIA then it will be within संसार only. And that is the 
reason we never accepts a मोक्ष whcih is going to some लोक. 
In different systems of philosophy they define मोक्ष as going 
to some लोक, where god is residing. Either कैलासलोक or 
वैकुण्ठलोक , we never accepts that मोक्ष because as long as it 
is a लोक and as long as these people retain their individuality, 
you will be सशरीर or अशरीर? To go to another लोक you 
require another शरीर. Therefore, in वैकुण्ठ or कैलास you will 
have 31913 Read, Then certainly there will gradation. In 
seating arrangments itself there will be gradations. Some 
people are sitting right under my nose, some people are little 
bit front, some people are sitting behind, etc., similarly, in 
वैकुण्ठ also there will some scholar सशरीर पुरुषड and you 
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will have to struggle to see the Lord. As long as अशरीरत्वम्‌ is 
there, as long as भगवान्‌ is सशरीरः, I am सशरीरः: and we are 
in a particular place, there will be gradation. And where there 
is gradation there comparisions will come, where there is 
comparision there jealousy will come. I will never be satisfied. 
I will say those people are luckest. Here also same problem. 
This 1s what I experience everytime I arrange the camp. It is 
the biggest struggle I have, because when the accomodation is 
limited in the main आश्रम, 1 have to put in adjacent आश्रम. 
The first struggle is somehow to come to the camp. There is 
worry that I couldn't get admission to the camp. Because 
some people do not get because the admission date is over. 
Now another person has got the admission to the camp, now 
this person feels I could not go but he could go. And once you 
come to the camp the next comparision is I have got only 
accomodation outside but not inside. And inside I got the 
second floor, I got the first floor, I got room with geyser or 
without geyser. As long as अशरीरत्वम्‌ is there comparisons 
cannot be avoided. Therefore, we do not accept any मोक्ष 
where there is ARRA for me and सशरीरत्वम्‌ for god, 
and both of them are located in place. As long as मोक्ष is 
उपासनफलम्‌ you will have धर्माधर्म, you will have 
अशरीरत्वम्‌ and you will have within संसार only. Only 
exalted संसार that is the only difference. And therefore, 
शङ्कराचार्य first argurement is उपासनफलम्‌ मोक्षः न भवति. 
तस्मात्‌ उपासनफलम्‌ सशरीरत्वम्‌ एव भवति नेव अशरीरत्वमू, 
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And as long as there is सशरीरत्वम्‌, whta will be the problem? 
Remember तैत्तिरीय - 


ते ये शत मनुष्यगन्धर्वाणामानन्ठा: | A एको 
देवगन्धर्वाणामानन्द: | ... ते ये शतं ठेवगन्धर्वाणामानन्दा: | ... 
स एक इन्द्रस्या55नन्ठ: ॥ तैत्तिरीयोपनिषत्‌ २-८-२, 3 II 


Sog has got maximum आनन्द. Hundreds times of देवानन्द. 
You intervive इन्द्र he says, “I am very happy, but" 


ते ये शतमिन्द्रस्या55नन्ठा: | स एको बृहस्पतेरानन्ठ: | ॥ 
तैत्तिरीयोपनिषत्‌ २-८-४॥ 


बृहस्पति gets more आळठ्द. You intervive बृहस्पति he says, 
प्रजापति gets more आनन्द. As long as ARRAIA is there 
मोक्ष is impossible. And उपासनफलम्‌ falls within 
सशरीरत्वमू. What is मोक्ष? अशरीरत्वम्‌ Therefore, how do 
you get मोक्ष? न तु कर्मणा न तु उपासनेन ज्ञानमात्रेण मोक्ष:. 
Then, he asks the question “Why cannot you say अशरीरत्वम्‌ 
comes because of ब्रह्म उपासनमू? The other SURIolds will 
give सशरीरत्वम्‌, whereas ब्रह्म उपासनम्‌ gives अशरीरत्वम्‌ — 
why can't you take like that. शङ्कराचार्य says, No. 
अशरीरत्वम्‌ cannot be ब्रह्म उपासनफलम्‌, That we will see in 
the next class. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्तिः शान्तिः ॥ हरिः 35. 
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अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 
तत्तु समन्वयात्‌ Il 


We are seeing the significance of the word तु in the 
forth सू शङ्कराचार्य pointed out that the word तु signifies 
the negation of all other ठार्शनम्‌s. And as a part of that 
commentary, शङ्कराचार्य negated पूर्वमीमांसकमतम्‌ in the 
form of भाट्टमत निषेध: and प्राभाकरमत निषेधः. And now 
शङ्कराचार्य has come to वृत्तिकारमत निषेधः. The main 
feature or argument of वृत्तिकार is that ब्रह्मज्ञानम्‌ cannot give 
मोक्ष. After ब्रह्मज्ञानम्‌ one has to practice ब्रह्म उपागम्‌, 
which will produce special पुण्यम्‌ and through that special 
पुण्यम्‌ one attains मोक्ष. So, ब्रह्म उपासनेन मोक्ष: is the main 
contention of वृत्तिकार. शङ्कराचार्य has started negation of 
वृत्तिकारमत. 


1) The first point that we are seeing is ब्रह्म उपासनेन मोक्ष: 
न भवति. मोक्ष cannot be attained through ब्रह्म उपासन. To 
establish this शङ्कराचार्य gave two different definitions of 
मोक्ष and through both the definitions शङ्कराचार्य pointed out 
that such a मोक्ष cannot be the result of SURIAH. The first 
definition we saw was अशरीरता हि मोक्ष:. And we also saw 
elaborately that if मोक्षम्‌ is अशरीरत्वम्‌ then that अशरीरत्वम्‌ 
cannot be attained through any उपासन because अशरीरत्वम्‌ 15 
our intrinsic nature. And स्वरूपमू is सिद्धम्‌. सिद्धस्य स्वरूपस्य 
उपासन ञाध्यत्वम्‌ नास्ति. And then the second definition he 
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gave was ब्रह्मभावः हि मोक्षः. मोक्ष is identical with ब्रह्मन्‌. And 
if मोक्ष is in the form ब्रह्मन्‌ then it cannot be उपासनफलम्‌, 
Because, उपासनफलमू comes under four types — आपिः, 
उत्पत्तिः, विकारः संस्कारः, either in the form of reaching, or 
producing, or modifying, or purifying. In the case of S@fol, all 
the four are not possible. ब्रह्म of आप्ति विषयः सर्वगतत्वात्‌, ब्रह्म 
न उत्पत्ति विषयः नित्यसिद्धत्वात्‌, ब्रह्म न विकार विषय: 
अविकर्यत्वात्‌ू, ब्रह्म न संस्कार विषय: नित्यशुद्धत्वात्‌ And 
therefore, ब्रह्मन्‌ is चतुर्विध कर्मफल विलक्षणम्‌, ब्रह्मन्‌ is 
different from all the four type of कर्मफलम्‌. And उपासन also 
comes under a type of कर्म alone. And therefore, we can say, 
ब्रह्म is not उपासजफलम्‌ also. And ब्रह्मन्‌ being मोक्षः and मोक्ष 
is not उपासगफलम्‌ So thus, because of these two definitions 
of मोक्ष we come to the conclusion that मोक्ष is not ब्रह्म 
उपासनफलमू, This is the first argument. Up to this we had 
seen in the last class. 


2) Now I am going to the second argument. This is called 
अभ्युपेत्यवाठः , an assumption. अभ्युपेत्यवाद: means assuming 
something and showing that the पूर्वपक्षि is wrong. What is that 
assumption? Suppose, for the sake of the argument, we 
assume that मोक्ष is the result of उपासन. Then what will be 
the nature of मोक्ष:? You can easily guess if मोक्ष is the result 
of उपासनमू it will certainly have a beginning because the 
result is accomplished by following a साधन. So, if 
उपासनफलम्‌ is मोक्ष then before उपासन, मोक्ष was there or 
not? You have just now said that मोक्ष is उपासगफलमू so 
before doing उपासन मोक्ष was not there and even at the time 
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of उपासन there is no मोक्ष; after उपासन alone a पुण्य is 
generated and मोक्ष comes. This clearly shows मोक्ष has a 
beginning. You know the hereafter arguments. What are those 


arguments? 
जातस्य हि धुवो मृत्युर्धुवं जन्म मृतस्य d ॥॥ गीता २-२७ II 


Whatever has beginning will certainly have an end. Therefore, 
the उपासनफलरूप मोक्ष: will be अनित्य मोक्षः. गौंडपाठ 
beautifully tells this in his माण्डूक्य कारिका - 


अनाठेउन्तवत्त्वं च संसारस्य न सेत्स्यति | 
अनन्तता चा55दिमतो मोक्षम्य न भविष्यति ॥ माण्डूक्य 
कारिका ४- 30 II 


आदिमत: मोक्षम्य अनन्तता न भवति. अनन्तता means 
eternity. Eternity is not possible for a मोक्ष, which has 
beginning after the practice of उपासन. And therefore, मोक्ष 
will become अनित्यम्‌. And fortunately or unfortunately all 
philosophers have agreed commonly that मोक्ष has to be 
नित्यः. The very purpose of मोक्षशास्त्र, as I said in the last 
class, is to go out of HAR represented by mortality. स्वर्गम्‌ 
अनित्यम्‌ कर्मफलम्‌ अनित्यम्‌ गृहम्‌ अनित्यम्‌ etc., after 
suffering due to mortality, he has come to a मोक्ष hoping that 
in मोक्ष the problem of mortality won’t be there, यम: न 
कटाक्षये इति कृत्वा, thinking that यम won’t come he went 
there. उपासनफलरूप मोक्षे अपि यम: वर्तते वा न वा? There यम 
is gracefully sitting. And in the छान्दोग्योपनिषत्‌ it is said — 
तद्यथेह कर्मचितो लोकः क्षीयत एवमेवामुत्र पुण्यचितो लोक: 
क्षीयते ॥ छान्दोग्योपनिषद्‌ ८-१-६॥ 
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Whatever acquired through कर्म is destroyed here and 
whatever is acquired through पुण्यमू in the other लोक that is 
also अनित्य. So, पुण्यफलमू is अनित्य has been said clearly 
and you are saying उपासन produces पुण्यम्‌ and पुण्यम्‌ 
produces नित्यमोक्ष: that is impossible. And therefore, what is 
the conclusion? नित्यमोक्षः उपासनफलम्‌ भवितुम्‌ न अर्हति 
उपासनफलस्य अनित्यत्वात्‌. In fact, the word फलम्‌, 
शङ्कराचार्य tells somewhere, itself means फल्गुतया लीयते 
इति फलमू. 


फल्गुतया लयम्‌ अदर्शनं गच्छतीति फलनिर्वचनम्‌ ॥ गीता 
शाङ्करभाष्यम्‌ १८-१२॥ 


that which becomes rotten and gets destroyed in time is called 
फलम्‌. फल्गु means अल्पम्‌, फल्गु तुच्छमसारं च. It will become 
destroyed by getting rotten. If मोक्ष is उपासनफलमू then it will 
be अनित्यः. This is the second argument called अभ्युपेत्यवाद: ८ 


3) Now we are going to the third argument. In the third 
argument शङ्कराचार्य takes is उपासन cannot be and it is not 
the theme of वेदान्त. उपायन वेदान्तस्य तात्पर्यम्‌ भवितुम्‌ न 
अर्हति. Why? 


a) The first reason is that मीमांसा or समन्वय shows that 
तात्पर्यम्‌ is not उपासन. For this we already have used 
षड्लिङ्गानि we saw. And by analyzing the वेदान्त by the 
method of षड्लिङ्गैः तात्पर्यनिर्णय॒ः it is very clear that वेदान्त 
talks about owning up a मोक्ष, which is here and now. वेदान्त 
does not talk about accomplishing something new in future. 
So, this can be proved through उपक्रम, उपसंहार अभ्यासः, 
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अपूर्वता, फलम्‌ अर्थवादः उपपत्तिः. All this we saw in the 
introduction itself. The महावाक्यम्‌ which is central part of 
वेदान्त says cd aA असि by using the present tense वेदान्त 
clearly shows that मोक्ष is in the present. मोक्ष is here and now. 
If it is not here and now, it can never be anywhere at any time. 
Either you are नित्यमुक्तः or you are नित्यबद्धः. मोक्ष that 
comes in the future cannot be नित्यम्‌ at all. So thus, 
समन्वयेन निर्णीयते वेदान्तस्य तात्पर्यम्‌ ब्रह्मणि एव न तु 
उपासनायाम्‌. Not only that in बृढठारण्यक the उपनिषत्‌ talks 
about कर्मफलम्‌ and उपासजफलमू. 


पुत्रेणेव जय्यो नान्येन कर्मणा | कर्मणा पितृलोकः | विद्यया 
ठेवलोकः | ॥ बूडठारण्यकोपनिषत्‌ १-७-१६॥ 


By having a child, who is आस्तिक and who believes in कर्म 
and who performs कर्म for the father through that पुत्र a father 
can get the benefit of मनुष्य जन्म once again. पुत्रेण अयम्‌ 
लोक जरयः. Then कर्मणा पितृलोकः . By doing कर्मड one will 
go to स्वर्गलोक. And विद्यया उपासनेन ठेवलोक: means 
ब्रह्मलोकः. Like this three लोकड have been talked about. 
मनुष्यलोक: पुत्रस्य Weld, स्वर्गलोक: कर्मणः फलम्‌ ब्रह्मलोकः 
उपासनस्य फलम्‌. Having enumerated कर्मफलम्‌ and 
उपासनफलम्‌ the बृडठारण्यकोपनिषत्‌ glorifies a संन्यासि and 
it says — 

पुत्रैषणायाश्च वित्तैषणायाश्च लोकैषणायाश्च व्युत्थायाथ भिक्षाचर्यं 
चरन्ति | ॥ बृडठारण्यकोपनिषत्‌ ३-७-१॥ 


The संन्यासि says I don’t want पुत्रफलमू, I don't want 
कर्मफलमू, I don’t want even उपासनफलमू, so saying he goes 
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to मोक्ष, he seeks मोक्ष. So, very indirect argument. So, saying 
that I don’t want उपासनफलमू, he seeks out मोक्ष. What do 
you understand by this? Can you get the argument? Having 
renounced the उपासनफलमू he is going after मोक्ष, which 
indicaates मोक्ष will not come under उपासनफलमू, Since a 
संन्यासि rejects उपासनफलमू and goes in search of मोक्ष, 
मोक्ष cannot come under उपासनफलमू and therefore वेदान्त 
does not deal with कर्मफलमू, उपासनफलमू does not deal with 
उपासनफलमू, वेदान्त deals with मोक्ष, which is neither कर्म 
nor उपासन. So, how can you bring in कर्म and उपासन in 
dGIod. And therefore, उपासन is not the तात्पर्यम्‌, Earlier I 
said समन्वयातू उपासन is not the तात्पर्यम्‌, Now 1 say, 
मोक्षस्य उपासजफल लक्षणत्वातू उपासन is not the तात्पर्यम्‌, 


b) Then the next very interesting and technical reason 
शङ्कराचार्य gives is this. The entire dG is divided into two 
portions — one is कर्मकाण्ड (उपासनकाण्ड is also included), 
the dGUd and ज्ञानकाण्ड is वेठ अन्तः. The AGU is analyzed 
by जैमिनि in his सूत्र, पूर्वमीमांसासूत्राणि, which begins with 
अथातो धर्म जिज्ञासा. Thereafterwards, ज्ञानकाण्ड or वेद अन्त 
is analyzed by व्यासाचार्य and he introduces by saying अथातो 
ब्रह्मजिज्ञासा. So, अथातो धर्म जिज्ञासा analyzes वेदपूर्वभाग and 
अथातो ब्रह्मजिज्ञासा analyzes AG अन्तभाग. Now शङ्कराचार्य 
is asking the question, ‘All the Dds and उपासन5 should be 
analyzed in the doud or वेदान्त?” And शङ्कराचार्य says all 
the @dis and उपासन should be analyzed in वेदपूर्व, 1.6., 
कर्मकाण्ड. Why is it so? Because, कर्म produces धर्म or 
पुण्यमू. उपायन also produces धर्म or पुण्यम्‌. Therefore, 
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everything connected with धर्म should be analyzed in the 
पूर्वभाग. Why? Because the introductory सूत्र itself is अथातो 
धर्म जिज्ञासा, Now, if वेदान्त deals with मोक्ष and if मोक्ष is 
उपासनफलमू then if वेठान्त is also dealing with उपासन then 
वेदान्त also ought to have come under doud alone अथातो धर्म 
जिज्ञासा. In fact, व्यासात्तार्य would not have any work at all, 
because वेठान्त will become part of अथातो धर्म जिज्ञासा. 
Becasue, according to you वेदान्त also is dealing with उपासन 
and उपायन is going to produce पुण्यम्‌ and therefore 
शङ्कराचार्य says if वैठान्त is dealing with उपासन and धर्म 
and पुण्यम्‌, वेदान्त would not have become separate शास्त्रमू, 
वेदान्त would have become a part of पूर्वमीमांसासूत्रम्‌ of 
जैमिनि. In the end portion of जैमिनिसूत्रs a paragraph or even 
a chapter could have been added. अथ ब्रह्म उपासन. So, 
हिरण्यगर्भ उपासन etc., were dealt with and at the end of 
पूर्वमीमांसायूत्राणि there will be another chapter dealing with 
ब्रह्म उपासन, which will also produce पुण्यमू, which will also 
produce मोक्ष. व्यामाचार्य would not have written. But what do 
we find? In the पूर्वमीमांसासूत्रम्‌, वेठान्त is not included, 
व्यासाचार्य chose to write a separate SERPI. Why? It is only 
because AGIod has nothing to do with धर्म. वेदान्त is dealing 
with an आत्मा, which is 

अन्यत्र धर्माठन्यत्राधर्मादन्यत्रास्मात्कृताकृतात्‌ । il 
कठोपनिषत्‌ १-२-१४॥ 

In वेदान्तशास्त्रम्‌, there is neither धर्म nor अधर्म, and it talks 
about आत्मा, which transcends धर्माधर्म, 
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यदा पश्यः पश्यते रुक्मवर्णं 

कर्तारमीशं पुरुषं ब्रह्मयोनिम्‌ | 

तदा विद्वान्‌ पुण्यपापे विधूय 

निरुजनः परमं साम्यमुपैति ॥ मुण्डकोपनिषत्‌ ३-१-३॥ 


वेदान्त deals with a मोक्ष or a विद्वान्‌ who renounces both 
पुण्यम्‌ and UUA, पुण्यपापे विधूय. In the भगवट्रीता - 


सर्वधर्मान्परित्यज्य मामेकं शरणं व्रज | | गीता १८-६६ II 


Therefore, वेदान्त does not deal with धर्म; only पूर्वभाग deals 
with धर्म. वृत्तिकारः himself tells कर्म produces धर्म or पुण्यमू 
and उपासन also produces धर्म or पुण्यमू, how can that 
धर्मसम्बन्ध उपासन be part of ब्रह्मजिज्ञासा? And therefore, 
धर्म विलक्षणत्वात्‌ उपासन is not the तात्पर्यम्‌ of वेदान्त. So 
this is the third argument. The first argument is मोक्ष cannot be 
उपासगफलमू, The second argument is if मोक्ष is उपासगफलमू 
then it will be अनित्यम्‌, Then the third argument is उपासन 
acnnot be the central theme of वेदान्त. 


4) Now let us go to the fourth argument. ब्र उपासन 
itself is not possible. The very question whether ब्रह्म उपासन 
will give मोक्ष or not that very question will come only if 
ब्रह्मन्‌ is available for उपासन. We say ब्रह्म उपासन itself is 
horse horn, it is not possible. Why? Because the उपनिषत्‌ऽ 
very clearly say “Ac त्व॒म्‌ असि' ब्रह्मन्‌ itself is you, you are 
yourself ब्रह्मन्‌, which means ब्रह्मन्‌ is not an object at all. It is 
the GURI@’s स्वरूपम्‌. It is the very nature of the उपासक. 
How can the उपासक ब्रह्मन्‌ become उपास्य ब्रह्मन्‌? कर्तृकर्म 
वियेधात्‌. Subject can never be an object and object can never 
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the subject; subject is eternally the subject and object is 
eternally the object, they cannot be interchanged. fold न d 
हश्यते. Therefore, nobody can do उपासन upon ब्रह्मन्‌ 
including God. भगवानू also can see everything except his 
own eyes. Therefore, S@fol cannot be an object of उपासन. 
Therefore, your very basic topic has collapsed. It is illogical to 
talk 01 ब्रह्म उपासन. Even if you don’t accept my logic, you 
don’t accept my intellect then I will tell you ‘You yourself 
look at the उपनिषत्‌. The उपनिषत्‌ very clearly says — 


यद्वाचाऽनभ्युठितं येन वागभ्युद्यते | 
तदेव ब्रह्म cd विद्धि ag यठिठमुपासते ॥ केनोपनिषत्‌ १-७॥ 


So, the student asks for S@fol, the teacher very clearly says 
whatever you meditate upon is not ब्रह्मन, whether it is 
ordinary or extraordinary, whether it is mundane or 
mysterious. AG यदिदमुपासते. 


यच्तक्षुषा न पश्यति येन चक्षूँषि पश्यति | 
तदेव ब्रह्म त्वं विद्धि AG यठिठमुपासते ॥ केनोपनिषत्‌ १-७॥ 


यत्प्राणेन न प्राणिति येन प्राण: प्रणीयते | 
तदेव ब्रह्म त्वं विद्धि नेदं यठिठमुपासते ॥ केनोपनिषत्‌ १-९॥ 


So thus, it repeatedly says, the meditated upon is not त्रह्ममू, it 
is अनात्मा, the mediator is ब्रह्मगू, Therefore, where is the 
question of ब्रह्म उपासनमू and ब्रह्म उपासनम्‌ producing मोक्ष. 
Therefore, what is the fourth argument? ब्रह्म उपासगम्‌ is not 
possible. Why? ब्राह्मण: अविषयत्वात्‌, being not an object S&T 
उपासनम्‌ न सम्भवति. 
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a) Then the पूर्वपक्षि, the वृत्तिकार: comes and asks a very 
legitimate question. It is an aside, an extension of the fourth 
argument. What is the argument we give? ब्रह्म उपासनम्‌ न 
सम्भवति. Why? Because the उपनिषत्‌ ब्रह्मन्‌ is not an object 
says उपासनम्‌, Then वृत्तिकार says you are in trouble. If you 
549 ब्रह्मन्‌ is not an object and therefore, ब्रह्म उपासन is not 
possible then I will say ब्रह्मञ्ञामम्‌ is also not possible because 
ज्ञागमू indicates ब्रह्मलू to become an object of knowledge. He 
quotes “The उपनिषत्‌ itself clearly says — 


अन्यदेव तद्विठिताठथो अविदितादधि il केनोपनिषत्‌ १-४॥ 


यस्यामतं तस्य मतं मतं यस्य न वेठ स: | 
अविज्ञातं विजानतां विज्ञातमविजानताम्‌ ॥ केनोपनिषत्‌ 2-3 II 


The उपनिषत्‌ clearly says ब्रह्मन्‌ is not even an object of 
knowledge. Therefore, if you say ब्रह्म उपाअनम्‌ is not possible 
then ब्रह्मज्ञागम्‌ is also not possible. So, then how can you say 
ब्रह्मज्ञानेन मोक्षः? You say that I am wrong I accept it, now 
you accept you are also wrong. So, did you get the question? 
Then only answer will be meaningful. ब्रह्म उपासनेन न मोक्ष:, 
because ब्रह्म उपासनगमू is impossible. For that udufàr Says 
ब्रह्मज्ञानेन मोक्ष: also you cannot say, because ब्रह्मज्ञानम्‌ is 
also not possible. Why? ब्रह्मणः अप्रमेयत्वात्‌ अविषयत्वातू 
अविज्ञेयत्वात्‌. And suppose you accept ब्रह्मज्ञागम्‌ is 
impossible then you cannot say वेदान्त is a प्रमाणम्‌ for 
ब्रह्मलञानमू. So, if you say उपासन is not possible, I will argue 
that ब्रह्मज्ञागम्‌ is also not possible. If ब्रह्मज्ञानम्‌ is not 
possible then शास्त्रमू cannot be प्रमाणम्‌ for ASMAA. 
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समन्वयाध्याय: 


प्रमायाः एव असम्भवेत्‌ प्रमाणस्य प्रमाणत्वम्‌ कथम्‌ सिद्धयेत्‌? If 
you say शस्त्रम्‌ is not प्रमाणम्‌ because, ब्रह्मज्ञानम्‌ is not 
possible then the very third सूत्र will be in trouble. Because the 
third सूत्र say शास्त्रयोनित्वातू, in which it is said शास्त्रम्‌ is the 
प्रमाणम्‌ for A&I. So are you able to understand? SHAA is 
not possible and if SIIoIdT is not possible then प्रमाणम्‌ is not 
required. And if you accept IRAH as not a प्रमाणम्‌ then the 
This is the argument of वृत्तिकार. He says then you cannot say 
that वेठान्त cannot be प्रमाणम्‌ for मोक्ष. If you say WRAL is 
not प्रमाण the third सूत्र gets dismissed. So, your wonderful 
interpretation of fourth AIM is causality of third सूत्र, For that 
शङ्कराचार्य answers. Yes, ब्रह्मज्ञानम्‌ is not possible. I have 
told this umpteen times. ब्रतह्मज्ञागम्‌ is not possible, in fact, 
ब्रह्मज्ाजम्‌ is not required. It is not possible, it is not required 
because, we have repeatedly said that in the form of 
Consciousness ब्रह्मनू is all the time evident. It is Self-shining, 
स्वयम्‌ सिद्भः, स्वयञ्ज्योतिः भवति. 

अत्रायं पुरुष: स्वयञ्ज्योतिर्भवति ॥ बूडठारण्यकोपनिषत्‌ v-3-9 Il 
ज्योतिषामपि तज्ज्योतिस्तमसः परमुच्यते | ॥ गीता १३-१७ II 

न तत्र सूर्यो भाति न चन्द्रतारकम्‌ नेमा विद्युतो भाग्ति 
कुतोऽयमग्निः | तमेव भान्तमनुभाति सर्वम्‌ तस्य भासा 
अर्वमिठम्‌ विभाति ॥ मुण्डकोपनिषत्‌ २-२-१०, कठोपनिषत्‌ २-२-१७ 
I 


Nothing need reveal Consciousness because Consciousness 
reveals everything else. तस्य भासा सर्वमिठम्‌ विभाति. शास्त्रम्‌ 
need not reveal Consciousness. In fact, Consciousness reveals 
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समन्वयाध्याय: 


the शास्त्रम्‌ How are you able to receive S&RPI? You able to 
receive ब्रह्मसूत्र because of Consciousness. So, Consciousness 
need not be proved. स्वत: सिद्ध:, नित्य सिद्ध: 


A नित्योपलब्धिस्वरुपोञहमात्मा ॥ हस्तामलकम्‌ ॥ 


Therefore, in गीता repeatedly शङ्कराचार्य says आत्मञ्ञानमू 
ब्रह्मज्ञानम्‌ न सम्पाठनीयम्‌, “तस्मात्‌ आत्माकारं ज्ञानम्‌ इति 
अनुपपन्नम्‌” || “तस्मात्‌ ज्ञाने य॒त्नो न कर्तव्यः, किं तु 
अनात्मनि आत्मबुद्धिनिवृत्तावेव” | ॥ गीता शाङ्करभाष्यम्‌ १८- 
Yo || In life you need not work for gaining ब्रह्मज्ञाञमू. Now 
the next question is "If त्रह्मनू or आत्मा is Self-evident and 
ज्ञागमू is not required then why do you talk about acquisition 
of ब्रह्मज्ञानम्‌, and why do you say ब्रह्मज्ञानेन मोक्षः, and why 
do you say शास्त्रम्‌ is प्रमाणमू?” You talk about ब्रह्मज्ञानम्‌, 
you talk about gaining of ब्रह्मज्ञानम्‌ - तद्विज्ञानार्थं स 
गुरुमेवाभिगच्छेत्‌ समित्पाणिः, so you yourself said all these 
things and now u-turning. Now शङ्कराचार्य says. These are 
all very important portions of समन्वय भाष्यम्‌. What a 
beautiful section! शङ्कराचार्य excels. He says our problem 15 
not knowing S@lol or आत्मनू our problem is the 
misconception, the misunderstanding of आत्मनू, which 
requires a correction. The Self-evident ‘I’ is mistaken and 
mistake has to be eliminated and the unmistaken ‘I’ should 


remain. 
सिद्धाठेवाहमित्यस्माद्‌ युष्मद्धर्मो निषिध्यते | 
रज्ज्वामिवाहिधीर्युक्त्या तत्‌ त्वमित्यादिशासनैः ॥ उपदेशमाहस्री 
१८-४॥ 
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समन्वयाध्याय: 


When I use the word अहम्‌ ‘I’, ‘I’ the Self am evident and the 
अनात्मा, the body-mind is also evident. Two things are 
evident when I say ‘I’. What are the two things? One is ‘I’, the 
Consciousness is Self-evident and then the body-mind- 
complex is also evident because of the Consciousness. So 
thus, two things are shining intimately — one is ‘I’, the 
Consciousness and another is the material body-mind- 
complex. And when two things are shining very intimately, 
what are we doing? The अनात्मा धर्म, the properties of the 
body I am throwing upon Consciousness out of sheer 
ignorance. Just like the elephant throws mud upon itself. 
Similarly, we are unlocated, limitless Consciousness and we 
enjoy that during our सुषुप्ति and then the moment we wake up 
the first job that we do is superimpose the limitations of the 
body and mind and say that I am a रागी, द्वेषी, कामी, क्रोधी, 
पुरुषः, स्त्री, पिता, पुत्रः, all those things. And therefore, शास्त्रम्‌ 
is required not to reveal S&I] but शास्त्रम्‌ is required to 
remove the superimposed limitations. This removal of 
limitation is in the form of a वृत्ति, a mode in the mind and that 
वृत्ति ७ called अहम्‌ ब्रह्म अस्मि. So, in the अन्तःकरणम्‌ a 
thought should take place, a cognition should takes place — 
IEA ब्रह्म अस्मि and when I say IEA ब्रह्म अस्मि I don’t know 
nothing new but I am free from the limitation of the body and 
mind. So, that dropping the limitation is an intellectual process 
and this process is called आत्मज्ञानमू. In this आत्मज्ञानमू I 
am not seeing anything new, I am not experiencing anything 


new. I am only removing something old. 
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समन्वयाध्याय: 
तं विद्याठ्‌ दुःखसंयोगवियोगं योगसंज्ञितम्‌ I गीता ६-२३ II 


I am only dropping of something and I am not acquiring, 
seeing, experiencing anything new. Therefore, आत्मज्ञागमू is 
possible not in the form of a new experience but in the form of 
intellectual elimination of limitation. शङ्कराचार्य writes in his 
commentary “निर्विषयाण्यप्रमातृकाणि च प्रमाणानि 
भवितुमर्हन्तीति” प्रमातृप्रमाणप्रमेयरूपत्रिपुटिनिवृत्तिः एव 
आत्मज्ञानम्‌. प्रमातूप्रमाणप्रमेयरूपत्रिपुटिनिवृत्तिः, द्वैतनिवृत्तिः, 
विकल्पनिवृत्तिः, परिच्छेदनिवृत्तिः एव आत्मज्ञानम्‌. Such an 
आत्मञ्चाजम्‌ can come only through IRAH. Therefore, 
शास्त्रम्‌ is प्रमाणम्‌. Therefore, शास्त्रपमाणम्‌ किदृशम्‌? 
ब्रह्मबोधकरूपेण शास्त्रम्‌ न प्रमाणम्‌ परन्तु अध्यास 
निवर्तकरूपेण शास्त्रम्‌ प्रमाणम्‌. In fact, there is a सूत्र also 
शङ्कराचार्य quotes in his माण्ड्क्यकारिकाभाष्य 
वैतथ्यप्रकरणम्‌ - 32 - 


सिद्धं तु निवर्तकत्वात्‌' इत्यागमविदां सूत्रम्‌ ॥॥ ठ्रविडाचार्य ii 


आनन्दगिरिणा च माण्ड्क्यकारिकाव्याख्याने : seeps 
ठरविडाचार्यसम्मतिमाह - खसिद्धान्त्विति | ब्रह्मणि पदानां 


व्युत्पतत्यभावेऽपि सिद्धमेव शास्त्रप्रामाण्यम्‌, 
अभावबोधनक्पदसंसृष्टैः स्थूलादिव्युत्पन्नपदैः 


भाविकटठेताभावबोधनेन अध्यस्तनिवर्तकत्वादिति सूत्रार्थः. 


IRAH is a प्रमाणम्‌ not because it reveals ब्रह्मन्‌ but because 
it removes the superimposed limitations. And therefore, 
आत्मज्ञानम्‌ is possible or not? Very much possible. 
Therefore, शास्त्रम्‌ is प्रमाणम्‌ or not? शास्त्रम्‌ ¡ऽ प्रमाणम्‌, 
Therefore, गुरूपसदनमू, should you come to next class or not? 
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समन्वयाध्याय: 


Happily you can come. That is why such a प्रमाणम्‌ is called 
निषेधरूप प्रमाणम्‌, With this the fourth argument is over. ब्रह्म 
उपासनमू is impossible, whereas ब्रह्मज्ञानम्‌ is possible in 
negative form (निषेधरूप). More arguments later. 

ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्ति: शान्ति: ॥ हरिः ॐ. 
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समन्वयाध्याय: 


We are seeing the significance of the word तु in the 
fourth सूत्र and शङ्कराचार्य pointed out that तु signifies the 
negation of all udusis and as a sample शङ्कराचार्य takes up 
certain पूर्वपक्षs for negation. He negated two types of 
पूर्वमीमांसा मतम्‌ऽ viz., भाट्टमतमू and पाभाकरमतम्‌ and now 
he is negating वृत्तिकार मतम्‌. The main feature of वृत्तिकार 
मतम्‌ is ब्रह्मज्ञानेन मोक्ष: न भवति परन्तु ब्रह्म उपासनेन एव 
मोक्षः, This वृत्तिकार मतम्‌ शङ्कराचार्य is negating 
elaborately. We have seen some of the arguments against 
वृत्तिकारः. 

1) Firstly, शङ्कराचार्य said मोक्ष cannot be उपासनफलमू, 


because मोक्ष is अशरीरत्वमू, मोक्ष is ब्रह्मभावः and either way 
मोक्ष cannot be the result of उपासन. 


2) Then secondly, he pointed out that if मोक्ष is taken as 
उपासनफलम्‌ then that मोक्ष will be अनित्यम्‌ only, because 
that which is produced in time will be perishable. 


3) Then thirdly, शङ्कराचार्य pointed out that उपासन 
cannot be the central theme of वदान्त, because it is समन्वय 
विरोध, it is against the समन्वय, i.e., उपक्रमठिषड्लिङ्गैँ: 
निर्णीत अर्थः. If उपासन is the central theme then it would have 
become part of अथातो धर्मजिज्ञासा, it cannot be an 
independent शास्त्र. Finally, we find in dGIod that all the 
संन्यासि5 renounce the उपासनफलमू, i.e., लोक एषणा त्यागः 
is mentinoed; लोक being उपाञचजफलम्‌. This 
उपासनफलत्याग is mentioned in वेदान्त, उपासन cannot be 
the central theme. This is the third argument. 
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समन्वयाध्याय: 


4) Fourthly and finally, we saw that ब्रह्म उपासन is 
impossible, because ब्रह्मलू is not the object of meditation. It 
happens to be the very subject and the उपनिषत्‌ऽ clearly say — 


AGH यठिठमुपासते ॥ केनोपनिषत्‌ १-७ II 


And therefore ब्रह्म उपासनेन मोक्षः इति वक्तुम्‌ नैव शक्यते. 
Upto this we saw in last class. Until now शङ्कराचार्य has 
given his own arguments. Hereafter we are going to see 
शङ्कराचार्य refutation of some of his specific statements and 
specific questions. Until now we had the general negation of 
वृत्तिकार Add, 


5) The first one we will see is this. वृत्तिकार pointed out 
that ब्रह्मज्ञानम्‌ cannot give मोक्ष, because ज्ञागमू can never 
give any benefit. Any समम्‌ cannot give any benefit; ज्ञागमू 
has to be put into some kind of action. In this regard, he was 
very similar to भाट्टमतम्‌ and प्राभाकरमतमू, So, joining AEs 
and प्राभाकरड वृत्तिकार argued केवलज्ञानेन किमपि प्रयोजनम्‌ 
नास्ति. ज्ञागमू should be followed by action. Science should 
be followed by technology or application. And continuing his 
argument he said that जैमिनि has clearly pointed this out in 
the सूत्र - 


आम्नायस्य क्रियार्थत्वाद्‌ आनर्थक्यम्‌ अतदर्थानामू ॥ 
मिमांसायूत्राणि १-२-१ ॥ 


वेद will be useful only when it instigates you into some 
action or the other. वेद is never interested in mere teaching but 
वेद wants you to do something or the other. Therefore, if there 


are any statements in the वेद, which do not involve action, 
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समन्वयाध्याय: 


actionless statements are all अप्रमाणमू, आनर्थक्यम्‌ अतदर्थानां. 
Therefore, his main contention is any knowledge, which does 
not involve any action, is useless knowledge. 
क्रियासम्बन्धरहितम्‌ वाक्यम्‌ अप्रमाणम्‌. Any statement 
wherein some action or the other is not involved all those 
statements are useless. And therefore only he said, 
विधिवाक्यानि एव प्रमाणम्‌ all Vedic ‘injunctions, 
commandments are प्रमाणम्‌, because all commandments 
involve action. And any वाक्यम्‌ which is not विधि, where 
there are no commandments, therefore, अविधिवाक्यानि 
सर्वाणि अपि अप्रमणानि. A non-commanding statements are all 
अप्रमाणम्‌, because there is no प्रयोजनम्‌. And he uses a 
technical word for that they are all अर्थवाठ वाक्यानि. So, 
विधिवाक्यानि प्रमणानि, they are commandments and they 
involve action. अर्थवादवाक्यानि अप्रमणानि, non- 
commandment statements are अप्रमाणम्‌, because they do not 
involve action. This is thier contention. शङ्कराचार्य negates 
him through a wonderful argument. शङ्कराचार्य asks do you 
accept निषेधवाक्यम्‌ऽ in the GG, because you say वेद consists 
of विधि and निषेध — Do’s and don’ts, विडितम्‌ and प्रतिषिद्धम्‌, 
Therefore, शङ्कराचार्य asks them do you accept 
निषेधवाक्यम्‌ऽ of the वेठ, like हिम्साम्‌ न कुर्यात्‌ - you should 
not harm anyone, कलञ्जम्‌ of भक्षयेत्‌ — you should not eat 
meat, सुराम्‌ of पिबेत्‌ - you should not drink liquor. All these 
statements are what? निषेधवाक्यानि, Now शङ्कराचार्य asks 
do these निषेधवाक्य॒म्‌ऽ come under प्रमाणवाक्यम्‌ or 
अप्रमाणवाक्यमू? Then the वृत्तिकार (including प्राभाकर and 
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समन्वयाध्याय: 


de) all of them say that निषेधवाक्यम्‌ऽ are also 
प्रमाणवाक्यम्‌s. They do not come under अर्थवाठ. They are 
also प्रमाणवाक्यम्‌s. They are as valid as विधिवाक्यमू5. So, 
निषेधवाक्यमू& are as valid, as much प्रमाणम्‌ as विधिवाक्यमू5. 
So, विधि means commandments in the form of Do's and निषेध 
means commandments in the form of Don’ts. Now 
शङ्कराचार्य asks you accept निषेधवाक्यम्‌ऽ as प्रमाणम्‌, tell 
me what action is involved in निषेधवाक्यम्‌? After knowing 
that I should not drink liquor, what action should I do? ‘Not 
drinking liquor’ is it an action? “No. no, no, I should avoid 
drinking liquor.” “Avoidance of drinking is action?” 
Avoidance is not an action at all. Avoidance is absence of 
action. Therefore, निषेधवाक्यम्‌ do not produce any action at 
all. निषेधवाक्यम्‌ only lead to avoidance of certain action, that 
avoidance is inaction, it is औंदासीन्यमू. If you ask some 
people “what are you doing?” He says, “I am indifferent.” 
Now being indifferent is an action or not? Remember being 
indifferent is not an action. If it an action then you are not 
indifferent. Therefore, remember, we use the word ‘I am doing 
nothing’, ‘doing nothing’ is not a type of action, avoidance is 
not a type of action. Therefore, निषेधवाक्यम्‌ऽ only retain the 
actionlessness and do not produce any action. Therefore, 
शङ्कराचार्य concludes निषेधवाक्यम्‌$ do not have 
क्रियासम्बन्धम्‌ and even without क्रियासम्बन्धमू you accept 
निषेधवाक्यम्‌ as प्रमाणम्‌. निषेधवाक्यम्‌ अपि प्रमाणम्‌ एव even 
though क्रियासम्बन्ध is not there. So, extending this argument 
शङ्कराचार्य says, क्रियासम्बन्धरहितम्‌ वेदान्तवाक्यम्‌ अपि 
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प्रमाणम्‌ एव सप्रयोजनत्वात्‌ निषेधवाक्यवत्‌. वेदान्तवाक्यम्‌ is 
also प्रमाणमू even though no action is invloved exactly like 
निषेधवाक्यमू, where no action is involved. And therefore, 
आम्नायस्य क्रियार्थत्वाद्‌ AAA should not be applied totally. 
In some cases alone, विधि is प्रमाणमू, in some cases, 
actionlessness statements also are प्रमाणम्‌, This is the fifth 


agrument. 


6) Then the next specific question वृत्तिकार asked was 
this. You say ब्रह्मज्ञाञम्‌ एव मोक्षम्‌ ददाति. After ब्रह्मज्ञानम्‌ 
उपास is not required, you say. Then he asks, if ब्रह्मज्ञानम्‌ 
should give मोक्ष then all the students 0 वेदान्त should be 
मुक्तपुरुष. Becasue what do the students get? All the students 
of वेदान्त gain knowledge by the study of वेदान्त and they all 
must be liberated people. But what do we see? श्रुतब्रह्मणो5पि 
यथापूर्तसुखदुःखाठिसंसारिधर्मदर्शनात्‌, 1 have interviewed 
several students of वेदान्त. Not for one year; they are students 
for many years. And I asked them are you free, are you a 
जीवन्मुक्त? Will you get विठेडमुक्ति? Are you a free from 
पुनर्जन्म? When we ask point blank questions always they 
started with but, then, if, etc. Except straight answer ‘yes’ or 
‘no’ does not come. From that itself we know mere 
वेठान्तज्ञानम्‌ is not enough because nobody claims I am मुक्त: 
after even years of listening. And therefore, it is clear and not 
only that they give even certificate to the teacher that you are a 
wonderful teacher and even a child can understand, so simple 
it 15, ब्रह्मसूत्रम्‌ू class is the one we like most etc. They are good 
in issuing the certificates to the teacher but only when the 
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question comes ‘are you जीवन्मुक्त, who will be विदेडमुक्त 
after मरणम्‌ nobody wants to answer straight away. From this 
it clear that there is something fishy. And therefore, my 
conclusion is correct. वेदान्त श्रवणेन मोक्षः old सिद्ध्यति. 
श्रवणम्‌ is important but afterwards उपासनम्‌ has to be done, 
(who says? वृत्तिकार) and thereafter alone मोक्ष will come. 
वेदान्त श्रवणम्‌ will not give मोक्ष. This is वृत्तिकार'5 
statement. शङ्कराचार्य answers I never said that a listener of 
वेदान्त will be free. I never said “A listener of वेदान्त will get 
मोक्ष.” There can be thousands of listeners. My statement is a 
listener will get मोक्ष I never say, I say a knower of वेदान्त is 
definitely free. YA ब्रह्मणः असंसारित्व इति मया न उक्तम्‌ 
अवगत ब्रह्मणः असंसारित्व इति मया उच्यते ज्ञात ब्रह्मणः 
असंसारित्व इति मया उच्यते. The one who has understood 
वेदान्त is free. ‘The one who has listened to वेदान्त’ I don't 
say. So, imagine a dialogue between a teacher and student; an 
imaginary dialogue. The student claims I have attended the 


classes and I can understand very well. 
Then I ask the question, “Who are you?” 


He says, अहम्‌ स्थूलसू$मकारणशरीयात्‌ व्यतिरिक्तः, I have 
finished in Vedantic LKG itself all these things, I am other 
than स्थूलसूक्ष्मकारणशरीरमू. 


Wonderful, then if you are different form all these three, 
what is your nature? Is there अठमू सच्तिदानन्द स्वरूप 
आत्मा? You have understood I am the आत्मा, then what is the 
nature of the आत्मा revealed in the उपनिषत्‌ऽ? 
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न जायते म्रियते वा कदाचिन्‌ 

नायं भूत्वा भविता वा न भूयः | 

अजो नित्यः शाश्वतोऽयं पुराणो 

न हन्यते डन्यमाने शरीरे ॥ गीता २-२० II 


I am birthless and 1 am deathless - this is what 1 have 
understood. (Not what I have heard. 1 have told listener 1s not 
free but the knower is free.) So, I know I am different form 
स्थूलसू&मकारणशरीर. I know I am आत्मा and I know I am 
free from birth. 


Then I ask you a question, “Do you have पुनर्जन्म?” 


Then this person says that how will I be definite. Who 
knows I will get विठेडमुक्ति or not? But one thing is sure if at 
all I have a पुनर्जन्म I will have only one. (That much 
confident he is.) Either I will get क्रममुक्ति by going to 
ब्रह्मलोक or maximum next जन्म I will come back as your 
disciple only! 


So, I read one prayer. First I was impressed by the prayer 
then I said I don’t like that prayer. He says, आचार्य: 
शङ्कराचार्यः सन्तु मे जन्मजन्मनि - Let शङ्कराचार्य himself 
be my गुरु in all my जन्म&. I said I will never ask this prayer. 
So, now this person says I know I am आत्मा and I know 
आत्मा is birthless but I am not sure whether I will have rebirth 


or not. 


Then I ask the question, “Now only you said आत्मा is 
birthless then how do you say I am doubtful whether I will 
have rebirth or not?” 
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Then he says, “I know आत्मा is birthless but I am not very 
sure whether I am birthless or not?” 


Can you find the hitch? That means what? I am doubtful 
whether I am आत्मा or not?" If I know I am आत्मा and if I 
know आत्मा is birthless then what should be my answer? 
Imagine somebody asks me “Whether you will have 
पुनर्जन्म?” I should answer, “Where is the question of rebirth 
when there is no question of first birth itself? Therefore, if you 
have understood वेदान्त, then for the question “Are you 
free?” my instantaneous answer, without giving room even for 
a second, should be, “I don't have first जन्म, there is no 
question of next जन्म, I am not bothered about the lot of 
स्थूलयूक्ष्मकारणशरीरम्‌, because I have clearly understood I 
have nothing to do with शरीरम्‌, I am the JAR. Therefore, 
why should I bother what is the lot of शरीरम्‌. If I have 
understood I am the शरीरि who is अजः, नित्यः. So therefore, 
if understanding is there then answers will be point blank. If 
there is any glitch in the understanding then for the question 
"Are you free?" the answer will be *Let you know later, or let 
SERTA be over, or perhaps after sometime I will be free by 
your grace." Teaching is not sufficient, in addition to the 
teaching I want your grace also. स्वामिजि, of course, we know 
we are d[cb:, but we want your grace on this new year day so 
that we will be liberated soon." Therefore, knowledge and 
संसार can never go together. As long as I doubt my freedom, 
my knowledge is doubtful; as long as the knowledge is clear 
freedom can never be doubted. Therefore, SIIoIdI and बन्ध can 
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never go together. If there is a doubt the doubt is in the form I 
know आत्मा is free but only my doubt is whether I am free or 
not? That means what? The doubt is whether I am आत्मा or 
not? If I know I am आत्मा and if I know आत्मा is free then 
where is the question of doubt? Therefore, listeners are many 
and knowers are few. Knower is one for whom ‘I am free’ is a 
fact. Listener is one for whom ‘I am free’ is an information 
contained in the उपनिषत्‌. Listeners will say उपनिषत्‌ says 1 
am free, a knower will say that I am free is not an 
Upanishadic information and it is an ever obtaining fact. 
Therefore, freedom is a fact or not is the question. If it is a fact 
it is an eternal fact. Therefore, शङ्कराचार्य says where there 
is ज्ञाञमू there is no question of संसार. Where there is HAR 
or doubt, there is no freedom. Whenever I am talking about 
the difference between the ब्ध and मुक्त what do you feel? In 
which camp do you see? While talking about संसारि5 do you 
feel it is about ourselves or while talking about मुक्त do you 
feel it is about ourselves? Whenever I talk about मुक्तपुरुष: T 
should feel शास्त्र is talking about me. Whenever शास्त्र is 
talking about संसारि5 I should feel that शास्त्र is talking about 
somebody else. That is called knowledge. शङ्कराचार्य says 
AT ब्रह्मणः संसारित्वम्‌ is possible, listeners can be HAs, I 
won't question that. I only say knowers cannot be HAs. 
संसारि& can be listeners but they cannot be knowers. 
Therefore, ज्ञानातू कैवल्यम्‌ and after ज्ञानम्‌ no उपासन is 


required. 
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7) Then comes the next question that वृत्तिकार asks. If you 
say वेठान्तज्ञानम्‌ or अहम्‌ ब्रह्म अस्मि इति ज्ञानम्‌ gives मोक्ष 
then why should वेदान्त prescribe निदिध्यासनम्‌ after the 
study? 


आत्मा वा अरे द्रष्टव्य: श्रोतव्यो मन्तव्यो निदिध्यासितव्यों ॥ 
बृढठारण्यकोपनिषत्‌ २-४-७॥ 


Ok. It prescribes श्रवणम्‌, मननम्‌ and निदिध्यासनम्‌, 
निठिध्यासनम्‌ clearly means meditation. Which means after 
श्रवणमू, मननमू, after the study of वैठान्त you have to practice 
meditation. And you call that meditation as निदिध्यासनम्‌, I 
am calling that meditation as उपासनमू, Whatever name you 
use it is very clear that meditation must be there after Vedantic 
study. Therefore, वेठान्तज्ञानेन न मोक्ष: ज्ञानानन्तरम्‌ 
उपासनम्‌ कर्तव्यम्‌. निदिध्यासनम्‌ इति नाम भवतु उपासनम्‌ 
इति नाम भवतु प्रसङ्ख्यानम्‌ इति नाम भवतु you have to do 
meditation. And through meditation alone you will get मोक्षः. 
These are all the arguments of वृत्तिकार, So, श्रवणानन्तरम्‌ 
मनननिदिध्यासनयोः विधानात्‌ केवाल ज्ञानेन न मोक्ष: 
ज्ञाजाजन्तरम्‌ कर्तव्यम्‌ किञ्चित्‌ वर्तते तेन कर्मणा एव मोक्ष: 
सिद्ध्यति इति स्फुटम्‌ भवति. This is वृत्तिकार5 philosophy. 


शङ्कराचार्य says ‘Yes, उपनिषत्‌ says - श्रोतव्यः 
मन्तव्यः निदिध्यासितव्यः. My argument is that श्रवणम्‌ 
मननम्‌ and निदिध्यासनम्‌ all these three are meant for SHAA 
only. They (any of the three) are not practiced after SIIoIdT and 
they are practiced for ज्ञानमू, So, ज्ञानाय श्रवणम्‌, ज्ञानाय 
मननम्‌, ज्ञानाय निदिध्यासनम्‌” So, शङ्कराचार्य says, 
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“श्रवणवदवगत्यर्थत्वाव्मजनतलिदिध्यामनयो:.” अवगति 
अर्थत्वातू. अवगति means ज्ञानम्‌. 


Then the next question is “How do you say that all 
these three are meant for SIIoIVT?" For that we answer, 
शङ्कराचार्य doesn’t go to these details. So, the details that I 
am saying now is taken form शङ्कराचार्य’ s some other text or 
sub-commentators etc. शङ्कराचार्य answers only this much 
“All these three are meant for SHAA.” Now the question is 
“How do you say that all these three are meant for SHAH?” 
For that we answer, श्रवणमू is the main साधन which gives 
ज्ञानम्‌. श्रवणात्‌ अपरोक्ष ज्ञानम्‌ भवति. Because, श्रवणम्‌ alone 
reveals my nature. Ad त्वम्‌ असि इति मढावाक्येन आत्म 
अपरोक्षज्ञानम्‌ जजयति वेदान्तवाक्यम्‌ and therefore, श्रवणम्‌ is 
the main साधन. It is called अड्गीसाधन, मुख्यसाधन, which 
produces knowledge. That is why we say Vedantic study, 
scriptural study is the most important साधल. That also not 
listening here and there, but it should be systematically, 
consistently, from the beginning to the end comprehensively, 
without giving any gap like listening now and then after a year 
or so continuing it. No, not like that, it should be without 
giving much gap listening for a length of time under the 
guidance of a competent गुरु is very important. That alone 
produces knowledge. But what happens is even though शानम्‌ 
takes place through श्रवणमू, there are obstacles obstructing 
ज्ञालम्‌ from giving मोक्ष, And as long as these obstacles ( 
प्रतिबन्ध5) are there जानम्‌ is not capable of doing its job, i.e., 
संसारनिवृत्ति. Not that ज्ञागमू has no capacity; शानम्‌ has the 
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capacity but the capacity is obstructed by obstacles. There are 
two obstacles. 


a) One obstacles is doubt with regard to this knowledge. 
Whether अहम्‌ ब्रह्मास्मि is a fact, this doubt can come from my 
own intellect or the doubt can come from other systems of 
philosophy. For example, विशिष्टाद्वैतम्‌ says you can never be 
ब्रह्ममू. It is a sacrilage, it is impossible, maxium you can reach 
is you can be a part of S@fol, be satisfied with that. Therefore, 
both of them are diagonally opposite, if you accept 
विशिष्टाद्वैतम्‌ then you cannot accept अद्वैतम्‌, If you accept 
अद्वैतम्‌ you cannot accept विशिष्टाद्वैतम्‌. And both of them are 
written by great आचार्य, therefore, my question is how can 
you accept any one of them, because acceptance of one 
automatically means the rejection of the other. You can be 
catholic with regard to this knowledge, because both of them 
are diagonally opposite if I am part of ब्रह्मन्‌ I can never be the 
whole ब्रह्मन्‌. If I am whole S@fol I can never be a part. So, 
the moment I have to choose between the two then 
automatically, intellectually I have to reject. Externally I may 
respect all the people, all the आचार्य5, I can do नमस्कार, I can 
do पूजा, all that is possible but intellectually acceptance of one 
system presupposes rejection of the other. It is like if you are 
in this hall then you cannot be on the street. If you go to the 
street then you will have to renounce this hall. Both together is 
impossible. And therefore, several systems say opposite things 
my intellect will have to accept one thing or the other. I can be 
diplomatic externally; I can conceal myself of being whether I 
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am विशिष्टाद्वैति or अद्ठिति, I like this also, I like that also, I 
will go to this lecture, that lecture, 1 am catholic, etc., I can 
say but at the end when the basic, cardinal question comes 
"Are you ब्रह्मन्‌ or are you part of S&I?” you cannot say I 
am both. To say both amounts to — 
Ge) BNo ग)076' 60300010)0० 2600808० 12681 
augos (अञ्जनम्‌ Voog जानरियुम्‌ मज्जलुपोले 
वेळुतेरिकुम्‌) 

meaning both of them 1 do not know properly. Therefore, 
intellect will have to be sure about that. As long as there is 
lingering doubt it doesn’t come under लामू, it is 
सप्रतिबन्धक ज्ञागमू In my heart of hearts I cannot say I am 
free so long as there is सप्रतिबन्धक ज्ञागमू. Because in 
TSA जीवन्मुक्ति is possible. In विशिष्टाद्वैत and other 
systems जीवन्मुक्ति is not possible. I have to wait for death 
that is the first thing. I have to successfully die and 
thereafterwards I have to go through शुक्लगति and then I 
have to go to मोक्ष. Therefore, in my heart of hearts I can vote 
for one thing alone. Therefore, that means doubt should be 
there even an iota. So therefore, the first obstacle is संशय: or 
doubt with regard to सानम्‌ giving मोक्षफलम्‌. 


b) The second obstacle is the habitual notion that आत्मा 15 
something else and I am somebody else. आत्मा is something 
else, which is inside me and 1 know that that आत्मा 1s free, 
birthless but my doubt 1s whether I am free. It is like saying 
“Sadist, 1 am ब्रह्मन्‌ I know but my wife is not alright. 
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ALOT ADOT 1॥6॥001060)क(छक wife ALTA (अम्मा अम्मा 
ब्रद्मजुक्कु wife उण्डोडी). If I say I am ब्रह्मन्‌ where is the 
question of my wife? No wife you will have. I know I am 
ब्रह्मन्‌ but my son is not yet settled. 91001 ADOT 
LITAMWDISGS son 2 NL Mg (अम्मा अम्मा ब्रह्मनुक्कू son 
उण्डोडी). I know I am ब्रह्मन्‌ but my financial position is 
totally messed up. ADIT ADOT ॥॥6॥00)1060)कं(छक finance 
e 6001 mig (अम्मा अम्मा ब्रह्मनुक्कु finance उण्डोडी). So 
therefore, we always contradict our statements. One side we 
say I know I am व्रह्लू and on the other we are complaining of 
problems at अनात्मा level. This is called habitual notion of 
taking आत्मा as a third entity. This is called विपरीत भावना. 
So, this विपरीत भावना is the second obstacle. And as long as 
this is there the knowledge is सप्रतिबन्धक ज्ञागमू. And 
सप्रतिबन्धक ज्ञागम्‌ is a Sold alright but ज्ञागम्‌ cannot give 
full benefit. Therefore, सप्रतिबन्धक ज्ञालम्‌ is as good as 
अज्ञाञमू. It is not अज्ञाञमू but it is as good as or as bad as 
अज्ञानम्‌, Therefore, श्रवणम्‌ gives ज्ञागमू मननम्‌ and 
निठिध्यासनम्‌ do not produce ज्ञागमू, do not produce पुण्यम्‌ 
also, but removes the obstacles. What obstacles? मननमू 
removes doubt, whether I am S@fof or part of ब्रह्मन; I should 
give a clear answer inside, outside I can be diplomatic. Inside 
in the heart of hearts I have to/can accept only one and I 
should reject other as improper defectivties. Therefore, 
मननम्‌ is to ascertain this knowledge and eliminate all other 
ideas given by all other systems of philosophy. All other 
षड्दर्शन5 and any other interpretation of वेदान्त, all of them I 
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have to weigh and analyze and I should be doubt free. That is 
why I say doubt free knowledge means four things you should 
know. 


i) What is right I should know as right. 


ii) | What is wrong I should know as wrong. If I say what is 
right as wrong and also I say what is wrong as right then the 


right also will become wrong. So, in मलयाळमू they say 


ame Ojo ANIA afm; aleanMr@ 
AMMAIWa)L2S 1 am lenañg 200)0121200022 


(मनस्सिलाकात्त कार्यम्‌ मनस्सिलायि एन्नु R 
मनसिलायकुडि मनस्सिलाविल्ल मनस्सिलायो? So, if you say 
right is wrong and wrong is right then right also becomes 
wrong. Therefore, right is right 1 should know and wrong is 
wrong I should know. 


iii) And also I should know why the right is right? I should 
know to logically establish that. 


iv) And fourth point is I should also know why the wrong 
is wrong? That is why we have got advanced Vedantic texts. 
In ब्रह्मसूत्र itself the second chapter is exclusively meant to 
know what is wrong as wrong. If साडुख्य is wrong you have 
to understand it as wrong only. Respect the साङ्ख्य 
philosophers, respect as a human being, we respect कपिल, we 
respect जैमिनि, we respect पतञ्जलि, you can have their 
photos, you can have them worshiped, do everything 
respecting a person is one thing and accepting a philosophy is 
quite another. Respecting is a duty of a gentleman and 
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accepting everything is the sign of a confused man. And 
therefore, be a gentleman but don’t be a confused man. 
Therefore, मननम्‌ removes संशय प्रतिबम्ध . 


७) Then finally comes निदिध्यासनम्‌, निदिध्यासनम्‌ is to 
remove the second obstacle i.e., looking upon आत्मा as a third 
person. Start looking at आत्मा as first person. That is why I 
say निदिध्यासनम्‌ is imitating 9 स्थितप्रज्ञ. Make an habbit of 
saying I am free, I am birthless, so that the आत्मा as a third 
person that notion that attitude must ४0. 1 need not wait for 
मोक्ष. I should not ask the question स्वामिजि whether I will be 
liberated in this जन्म or next जन्म, Because, I am the आत्मा 
liberated in which जन्म? If It is bound It will get जन्म! This 
is called changing thought process or reorientation of the ways 
of thinking. It is called निदिध्यासनम्‌ and it does not give 
जानम्‌ and it does not give मोक्ष. It only removes the 
obstacles. So, thus मननम्‌ and निदिध्यासनम्‌ will convert 
अप्रतिबन्धक ज्ञानम्‌ into अप्रतिबन्धक ज्ञानम्‌. मननम्‌ and 
निदिध्यासनम्‌ will convert obstacled knowledge into obstacles 
free knowledge. Therefore, all the three practices are meant 
for what? हढज्ञानार्थम्‌ एव, अप्रतिबम्धक ज्ञानार्थम्‌ एव. And 
afterwards what will happen? जञानेन मोक्षः. न तु ज्ञानानन्तरमू 
कर्तव्यम्‌ नास्ति ज्ञानेन मोक्षः. I have given an example before. 
Imagine there is a bulb and it is a dark room and there 1s a 
switch. Switch will bring the electricity, and light will burn. 
Everything is properly connected. Connection is called 
सआधनचतुष्टयसम्पति. Switching on is called श्रवणम्‌. So, the 
moment you switch on, श्रवणम्‌ साधनचतुष्टयसम्पत्ति wires 
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connections are proper, then the bulb burns and the nature of 
light to destroy darkness. Now you find you have switched on 
the light but still the room is dark. Then you doubted the 
connections are improper but you found the connections are 
also proper, then you thought that the bulb is also not burning 
but you find bulb is also burning. How come room is dark? 
Then you see that bulb is covered by two thick black clothes. 
Now suppose somebody asks “Can light remove darkness?” 
Can you say, sometimes it will remove and sometimes it will 
not remove. No, light can remove darkness, it’s capacity to 
remove darkness is never affected. But between the light and 
the removal of darkness there is an obstacle or there are 
obstacles in the form of two thick dark pieces of clothes. What 
do you require? You need not change the bulb, you need not 
do anything, you have to just remove the dark pieces of cloth. 
Now, after removing the cloth the darkness was gone. And 
now somebody asks the question, what removed the darkness? 
Did the light remove the darkness or removal of the dark cloth 
removed the darkness? Somebody said, “No, no, no. Light 
will not remove only when I remove the dark cloth the 
darkness was gone. And therefore, removal of the cloth alone 
removes the darkness.” Removal of the cloth is only the 
removal of obstacles. Ultimately, the light alone removes the 
darkness. Similarly, श्रवणम्‌ produces ज्ञानमू, ज्ञानम्‌ alone 
removes संसार, but there are two cloth peices, मननमू 
removes cloth peice number one and निदिध्यासनम्‌ removes 
cloth peice number two. When both are removed शमम्‌ is 
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unobstructed. Then what gives मोक्ष? ज्ञागमू alone gives मोक्ष. 
Therefore, ज्ञानानन्तरम्‌ किम्‌ कर्तव्यम्‌? After ज्ञानम्‌ nothing 
else is to be done. After ज्ञागमू means after अप्रतिबद्धक ज्ञागमू 
you need not do anything to attain मोक्ष. Therefore, श्रवण, 
मनन, निदिध्यासनम्‌ all these three are meant for giving 
unobstructed knowledge and unobstructed knowledge gives 
मोक्ष, Therefore, after knowledge what should you do? 
Nothing. 


ॐ पूर्णमठः पूर्णमिठम्‌ पूर्णात्पूर्णमुठच्यते | पूर्णस्य पूर्णमादाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्ति: शान्तिः शान्ति: ॥ हरिः 35. 
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अथातो ब्रह्मजिज्ञासा | 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 
तत्तु समन्वयात्‌ ॥ 


We are seeing the significance of the word तु which 
occurs in the fourth सूत्र. शङ्कराचार्य pointed out that the 
word तु signify the negation of all the other पूर्वपक्षs. And as a 
part of that शङ्कराचार्य is refuting different udusis. One 
पूर्वपक्ष he negated was the भाट्टमीमांसा मतम्‌ and another 
पूर्वपक्ष he negated was प्राभाकरमीमांसा मतम्‌ and the third 
पूर्वपक्ष he negated is वृत्तिकार AAA. वृत्तिकार5 > main argument 
is that ब्रह्मज्ञागमू्‌ cannot give मोक्ष and therefore, one has to 
do ब्रह्म उपासनमू after gaining ब्रह्मज्ञानम्‌. He does accept 
ब्रह्मन्‌ and he does accept ब्रह्मज्ञानम्‌ possibilty but what he 
says is ब्रह्मज्ञाजम्‌ is not sufficient afterwards ब्रह्म उपासनम्‌ 
has to be practiced. And he says that this ब्रह्म उपासनमू is a 
type of कर्म because any उपासनमू is a कर्म, in keeping with 
that ब्रह्म उपासनम्‌ is also a type of कर्म. This ब्रह्म उपासन कर्म 
is capable of producing a special type of पुण्यम्‌, which special 
पुण्यम्‌ cannot be attained by other उपासन&. This special 
पुण्यम्‌ produced by special ब्रह्म उपासन is capable of giving 
मोक्ष after मरणम्‌, So thus, ब्रह्म उपासन जन्य AECI मोक्ष: is 
the वृत्तिकार' s मतम्‌. And we have been seeing शङ्कराचार्य 
refuting it elaborately. Various arguments he gives. 


a) The two main arguments are that ब्रह्म उपासन cannot 
produce मोक्ष, because मोक्ष is नित्यसिद्ध:, eternally available. 
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That means we were liberated, we are liberated and we ever 
will be liberated and thereofore, no उपासन need produce 
मोक्ष, no उपासन can produce मोक्ष and if मोक्ष is produced that 


will not be eternal. This is one argument he gave. 


b) The second argument he gave was, ब्रह्म उपासन is not 
possible also because ब्रह्म is not an object of उपासन, it is not 
उपास्य विषय, because it happens to be the very nature of 
उपासक. It is clearly revealed through the well-known 
केनोपनिषत्‌ मन्त्र - 
यन्मनसा ज मनुते येनाङुर्मनो मतम्‌ | 
तदेव ब्रह्म त्वं विद्धि नेढं यठिठम्रुपासते ॥ केनोपनिषत्‌ १- ६ II 

Whatever you do उपासन upon is not ब्रह्मन्‌. Then finally, 
वृत्तिकार gave a very important पूर्वपक्ष that is based on the 
well-known Upanishadic statement — 


श्रोतव्यः मन्तव्य: निदिध्यासितव्यः ॥ बूडठारण्यकोपनिषत्‌ २-४- 
Y Il 


And वृत्तिकार says that this Upanishadic statement is 
prescribing meditation after जम्‌. Because, श्रोतव्यः is 
listening to the scriptures with the help of a teacher which 
necessarily produces knowledge. And dodo: indicates 
removal of all the doubts though मननम्‌. So, through श्रवणम्‌ 
and मननमू we get doubtless knowledge. But the उपनिषत्‌ 15 
not happy with that knowledge and therefore, the उपनिषत्‌ 
says don’t stop with mere knowledge, after knowledge you 
have to practice निदिध्यासितव्यः, which is meditation. 
Therefore, it makes it very clear that ज्ञागमू is not sufficient, 
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after झाजम्‌ one has to practice meditation. And that 
meditation you are calling as निदिध्यासनम्‌ I am calling it as 
SURIAH. Therefore, Tel उपासन after ज्ञानम्‌ is prescribed by 
the वेदान्त. Then how do you say there is no ब्रह्म उपासन 
when the श्रुति itself clearly says? For that our answer is 
निदिध्यासनम्‌ is not ब्रह्म उपासन after ज्ञानम्‌. In fact, 
निदिध्यासनम्‌ is not an उपासन after ज्ञानम्‌. निदिध्यासनम्‌ is 
also part of the process of ज्ञाञमू only. Therefore, there is a 
very big difference between वृत्तिकार' s उपासनमू and वेठान्त'ऽ 
निठिध्यासनम्‌. वृत्तिकार says उपासनम्‌ is after ज्ञानम्‌ whereas 
Vedantin says निदिध्यासनम्‌ is not after जानम्‌ but 
निदिध्यासनम्‌ is also for ज्ञानम्‌ only. निदिध्यासनस्य अपि 
अवनत्यर्थत्वातू This is the first difference. One is वृत्तिकारमत 
after ज्ञानम्‌, in वेदान्त निदिध्यासनम्‌ is for ज्ञानम्‌, 


The second difference is उपासन is a कर्म that comes 
after ज्ञानम्‌. For वृत्तिकार उपासन is a कर्म after SMA, 
Whereas in वेदान्त, निदिध्यासनम्‌ is not a कर्म after ज्ञानम्‌. 
Here निदिध्यासनम्‌ is also a process of जानम्‌. This is the 
second difference. 


The third difference is in the वृत्तिकार मतम्‌ उपासन 
produces पुण्यम्‌ being कर्म. Whereas in वेदान्त, निदिध्यासनम्‌ 
being not a कर्म it doesn’t produce पुण्यम्‌ or AEH but it 
only removes our habitual ठेहात्मा बुद्धि The removal of 
देहात्मा बुद्धि is ट्ष्ट फलम्‌. उपासन produces AEL फलम्‌, 
निदिध्यासनम्‌ does the दष्ट फ़लम्‌, the removal of habitual 


notion. 
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The fourth difference is in उपासन one expects मोक्ष to 
happen in future. Because, in वृत्तिकार मतम्‌ उपासन is going 
to produce मोक्ष, which is going to be an event in future. 
Therefore, in वृत्तिकार मत the ब्रह्म उपासक expects मोक्ष. 
Whereas in वेदान्त, निदिध्यासनम्‌ is not an expectation of 
मोक्ष but निदिध्यासनम्‌ is knocking off the expectation of 
मोक्ष. I am either free here and now, or I am never free 
anywhere at any time. Therefore, निठिध्यासनम्‌ knocks off 
expectations and वृत्तिकार' s उपासन supports the expectation 
of मोक्ष, Even though we translate both as meditation 
remember, there is lot of difference between the meditation 
that he talks about and the meditation that we talk about. 
Therefore, our contention is श्रवणम्‌, मननम्‌ and 
निदिध्यासनम्‌, all these three put together gives knowledge. 
Of this, श्रवणम्‌ has got a positive role of producing 
knowledge; मजनमू has got a negative role of removing doubt 
and निदिध्यासनम्‌ also has got a negative role of removing 
सांसारिक habits. Thus, all the three play different roles but 
the ultimate result of all the three is ज्ञालमू, After ज्ञाञमू there 
is nothing to be done. Whereas in the case of वृत्तिकार after 
ज्ञालम्‌ there is something to be done. Therefore, ब्रह्म उपासग 
is not prescribed in वेदान्त, निदिध्यासनम्‌ is not ब्रह्म उपासन 
after जानम्‌. 


Then comes the last पूर्वपक्ष. शङ्कराचार्य through 
various arguments has until now established that there is no 
कर्म involved in AGIod because, कर्म belongs to कर्मकाण्ड 
and in the ज्ञानकाण्ड there is no कर्म at all. While negating 
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कर्म he negated उपासन also because, उपासन also comes 
under mental कर्म only. While कर्म is कायिक कर्म and 
उपासन is only मानस कर्म. वेदान्त शास्त्र does not have even 
an iota of कर्म, वेदान्त शास्त्र give only ब्रह्जञानमू, And 
कर्मणा न मोक्षः, उपासनेन न मोक्ष: ज्ञानेन एव मोक्षः. 


Now, वृत्तिकार puts the last पूर्वपक्ष (last for our 
discussion! Ok). What is that? He says, you are telling that 
there is no मोक्ष by कर्म and no मोक्ष by उपासन also becasue it 
is also a mental activity. Whereas you say ज्ञानेन Ud मोक्षः. 
So, he asks, isn't जानम्‌ also a type of कर्म only? If you are 
taking उपासन as a mental activity then what about ज्ञागमू? 
ज्ञालम्‌ is also a mental activity. उपासन involoves वृत्ति, SHAA 
also involoves वृत्ति. उपासन also involoves mind, ज्ञागम्‌ also 
involoves mind. In उपासन also you talk about आवृत्ति, ज्ञागमू 
also we talk about आवृत्ति. So, if that is so उपासन is coming 
under mental activity then naturally ज्ञानमू 4150 should come 
under mental activity only. Therefore, if उपासन cannot give 
मोक्ष then ज्ञागमू also cannot give मोक्ष. If उपासन is a type of 
कर्म then ज्ञागमू is also a type of कर्म. SO, if you negate my 
उपासन then I will negate your ज्ञानमू also. So, ज्ञानमू 
कर्मरूपम्‌ मानसवृत्तिरूपत्वात्‌ उपासनवतू That is his 
argument. ज्ञागमू also a type of कर्म because it is also in the 
form of a mental वृत्ति like उपासगवतू This is पूर्वपक्ष of 
वृत्तिकार for which शङ्कराचार्य gives a very technical answer 
and important answer also. And this we should remember that 
जानम्‌ does not come under कर्म Even though SURIAH is 
also a वृत्ति and जानम्‌ is also a वृत्ति; the उपासनवृत्ति comes 
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under कर्म whereas ज्ञावतृत्ति does not come under कर्म. 
उपासन meditation will come under कर्म whereas ज्ञानवृत्ति 
निदिध्यासनम्‌ will not come under कर्म, Now, the question is 
why? Simply talking won’t work, give me the logical support. 
शङ्कराचार्य gives two brilliant arguments in support of that. I 
will present it in three stages. 


i) The first difference between ज्ञागम्‌ and कर्म is that 
ज्ञानम्‌ depends upon the object of knowledge, वस्तुतन्त्रम्‌ 
whereas कर्म depends upon subject of action, which is 
कर्तृतन्त्रम्‌, To put in simple English form समम्‌ depends 
upon the object, कर्म depends upon the subject. I'll explain it 
by giving you an example. Now, you have come to the class 
and you are doing two types of job here in the class. One is 
you are using your ज्ञानेन्ट्रियम्‌ called ears and when you are 
using your ears you are a hearer. And after hearing you want 
to make notes. So now, the second function that you do is you 
are functioning behind your कर्मेन्द्रियम्‌, 1.6., डस्त and when 
are functioning behind the कर्मेग्द्रियम्‌ as a writer you are a 
कर्ता, a writer. Now the beauty is, the moment you become a 
hearer, what you hear is not under your control but it is under 
the control of the object, for I determine what you hear. If I 
speak in English whether you like it or not you should hear in 
English only. Suppose if I speak in Tamil, some of you who 
may not know Tamil at all, you may get wild also. You may 
like it or dislike it but you have no choice as a hearer what you 
hear does not depend upon the subject hearer but it depends 
upon the object of hearing. Therefore, in संस्कृत, we say 
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ज्ञागम्‌ is AAAA or प्रमेयतन्त्रम्‌ and not प्रमातृतन्त्रमू, You 
have no choice. And what वृत्ति should happen also you have 
no choice. In fact, I choose the वृत्ति that should take place in 
your mind. Whereas the moment you become a writer, 
functioning behind your hand, as a writer what you write is 
determined by whom? The moment you become a writer 
operating @dilogels then the writing does not depends upon 
the object but it depends upon the subject. Some of you can 
choose to write and some of you need not write at all. There is 
a choice. And even once you choose to write what should be 
written is also your choice. Some of you write every word 
including jokes, and some of you write some of it. And when I 
use in संस्कृत, some of you write in संस्कृत and some of you 
write in Tamil, annihilating almost. Some of you have got 
shorthand also कारणशरीरम्‌ - KS, सू$मशरीरम्‌ - SS. In fact, I 
used to write like that I had a big problem! I had written PB in 
several places. Then I didn’t know whether it is physical body 
or परम्ब्रह्म, You may do anything, as a writer the writing is 
within the control of a writer and as a hearer, the hearing is 
controlled by the object alone. Therefore, what is the 
difference? वस्तुतन्त्रम्‌ is ज्ञानम्‌ and कर्तृतन्त्रम्‌ is कर्म. 


ii) Then the second difference, in fact, it is the same as 
first difference put in another language. It is included in the 
first but I am presenting it as a separate difference. सममू is 
dependent upon the type of UdIIUIJI you use, it is प्रमाणतन्त्रम्‌ 
Whereas कर्म, especially शास्त्रिक कर्म is dependent on the 
शास्त्रविधि or चोदना. Therefore, it is चोठनातन्त्रम्‌ कर्म, 
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प्रमाणतन्त्रम्‌ is ज्ञानम्‌ and चोदनातन्त्रम्‌ is कर्म, What type of 
world I should experience will depends upon the type of 
प्रमाणम्‌ that I operate. If I am going to operate थ्रोत्रेग्द्रियम्‌ 
what will be the object of experience? शब्द, स्पर्श, रूप, FA or 
ग॒न्ध, 1 cannot determine what object of knowledge I should 
have whether I like it or not it is the शब्ठ प्रपञ्च that I 
experience. When I am using चक्षुरिग्ट्रियम्‌ what is the world 
that I experience? It is रूप प्रपञ्च. Therefore, as a प्रमाता the 
knowledge I get depends upon the type of प्रमाणम्‌ I use but I 
the प्रमाता cannot decide. So, as a प्रमाता the type of 
experience will depend upon the type of प्रमाणम्‌ I use. I do 
not have any choice. That is why when I am sitting in 
meditation, and in the neighborhood there is some function 
and music is going on, the ears are open and 1 do not have any 
choice with regard to hearing, the शब्द प्रपञ्च whether I like it 
or not is going to enter and I am going experience it. 
Therefore, it is प्रमाणतन्त्रम्‌, Whereas कर्म is चोदनातन्त्रम्‌, it 
is a type of विधि, shastric injunction can determine the type of 
कर्म or the tpye of उपासन I do. शङ्कराचार्य gives a beautiful 
example here. In छान्दोग्योपनिषत्‌ there is पञ्चाग्नि विद्या. 
The उपनिषत्‌ talks about a type of meditation. In that 
meditation various things in the creation are to be seen as 
अग्नि, It is a type of उपासन. In that final portion it says — 


पुरुषो वाव गौतमाग्निः ॥ छान्दोग्योपनिषत्‌ ७-७-१॥ 


May you look upon the male, the father as fire principle 
and finally it says — 
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समन्वयाध्याय: 
योषा वाव गौतमाग्नि: ॥ छान्दोग्योपनिषत्‌ ७-८-१॥ 


You look upon the female, the mother as fire principle. 
This is an उपायनम्‌. Looking upon पुरुष as fire and looking 
upon स्त्री, woman as fire. This type of meditation depends 
upon चोदनातन्त्रम्‌, it is शास्त्र विधि and therefore, I am 
choosing to see the male as अग्नि or female as अग्नि. 
Therefore, that comes under चोठनातन्त्रम्‌ and it is a type of 
कर्म, it is a type of उपासन. Suppose, a person is seeing a man 
as a man, is it because of शास्त्र विधि? Seeing a man as a man 
is not based upon any शास्त्र विधि, it is not चोदनातन्त्रम्‌, But 
seeing a man as fire 1s चोदनातन्त्रम्‌, Seeing a man as man is 
knowledge but seeing a man as fire is उपासन्‌. Seeing stone as 
stone is SIIoIdI but seeing a stone as विष्णु is उपासन, which is 
कर्म. Seeing stone as stone we have no choice because it is a 
fact. But seeing a stone as a deity, you have a choice. 
Therefore, शानम्‌ is प्रमाणतन्त्रमू whereas कर्म is 
चोदनातन्त्रम्‌, This is the second difference. 


iii) The third difference is this. कर्म can produce four types 
of results, which we have seen before आपिः, उत्पत्तिः, संस्कार: 
and विकार: - reaching a place, producing a new thing, 
purifying a thing and modifying a thing. Therefore, reaching, 
production, purification and modification, one of the four 
results happen in कर्म. Whereas SIIoId] does not/cannot 
produce any one of the four results. It only reveals a thing as it 
is but it does not produce. Imagine that I am knowing about 
हिमालय from a book. By that knowledge do I reach 
हिमालय? No. Therefore, by ज्ञागमू I don't reach anywhere. 


स्पष्ठब्रह्मलिड्गश्रृतिममन्वय: | 512 | 12_ 


समन्वयाध्याय: 


Before ज्ञाञमू if I am seated in this place then after ज्ञागम्‌ I 
will be in this place only. I don't reach anywhere. Similarly by 
कर्म I can produce something, like by tilling the land, by 
sowing the seeds, I produce some crops and suppose I gain the 
knowledge of a mango tree, even the knowledge of how 
produce a mango tree, by gaining that knowledge do I produce 
anything? In fact, if it happens it will be wonderful. You gain 
the knowledge of pizza there there are pizzas. No need to 
cook, need not search, no need of gas, stove, nothing is 
required, you go on knowing things it goes on producing. 
ज्ञागमू does not produce anything. Then ज्ञानमू does it not 
purify anything? Suppose, you have gone somewhere on 
vacation. After returning you find the house is dusty. The 
knowledge reveals the impure room but knowledge does not 
purify the room. Knowledge reveals an impure thing as an 
impure thing, knowledge reveals a pure thing as a pure thing 
but knowledge never converts an impure thing into a pure 


thing. Therefore, knowledge cannot purify. That is why — 


चित्तस्य भुद्धये कर्म न तु वस्तूपलब्धये | वस्तुसिद्धिर्विचारेण न 
किञ्चित्कर्मकोटिभिः ॥ विवेकचूडामणि: ११ I 


शङ्कराचार्य says in विवेकचूडामणि if you want चित्तशुद्धि 
then mere knowledge will not do, you have to do कर्म. ज्ञागमू 
cannot give any type of purification. Does ज्ञागम्‌ purify the 
mind? No. कर्म alone purifies the mind. Does ज्ञालम्‌ purify 
the आत्मा? आत्मा need not be purified it is नित्यसिद्ध. 
Therefore, remember by gaining जमू I am not purify the 
आत्मा, I am not purify the mind, कर्म purifies the mind; 
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समन्वयाध्याय: 


nothing purifies the आत्मा. Therefore, ज्ञागमू does not purify. 
Then does ज्ञागम्‌ modify anything? Suppose, I am very fat. I 
want to become slim. I will go on standing in front of the 
mirror and thinking ‘I am fat, I am fat, I am fat’. So, by 
thinking or knowing a fat body it is not going to be converted 
into slim body nor otherwise. ज्ञागमू does not produce the four 
types of results. Therefore, what is the third difference? कर्म 
आप्याठिफलकम्‌ भवति, कर्म produces one of these four results 
whereas ज्ञाञमू आप्यादिफलकम्‌ न भवति, it does not produce 
any of these four results. And therefore, शमम्‌ and कर्म are 
not identical. What are the three differences? 


(a) ज्ञानम्‌ is वस्तुतन्त्रम्‌ whereas कर्म is कर्तृतन्त्रमू. 


(b) ज्ञानम्‌ is प्रमाणतन्त्रम्‌ whereas कर्म is चोदनातन्त्रम्‌, 
The first and second are almost the same, two sides of one and 


the same coin. 


(c) ज्ञानम्‌ आप्याठिफलकम्‌ न भवति whereas कर्म 
आप्याठिफलकम्‌ भवति. 


Therefore Self-knowledge is not a type of कर्म, and Self- 
knowledge does not produce anything. Then you will wonder 
if Self-knowledge does not produce anything then it doesn’t 
give मोक्ष also. In संस्कृत, it is called मूलेकुठार न्याय. 
मूलेकुठार means the fundamental itself is negated. मूले — the 
very fundamental that is you are telling ज्ञानेन मोक्ष, But you 
are saying सानम्‌ does not produce any result. That means 
SIIoId] does not produce मोक्ष also. Yes, who said ज्ञागमू 
produces मोक्ष? We never said जानम्‌ produces मोक्ष. Then 
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समन्वयाध्याय: 


what does ज्ञानमू do? ज्ञानमू reveals the fact that I was, I am 
and I ever will be मुक्तपुरुष:. ज्ञानम्‌ reveals a fact. It does not 
produce, it does not reach, it does not purify and it does not 
modify but it reveals the fact that I was, I am and I ever will 
be liberated. Therefore, वेदानूत IRAH reveals S&I as 
myself and by that knowledge I know I am free and 
thereafterwards I have nothing to do. Therefore, शमम्‌ is not 
a कर्म and after ज्ञागम्‌ no कर्म is required also. 


Then you will have a doubt, “Then why should there be 
कर्मकाण्ड at all?” For taht we say you listen to the statement 
once again then this question doesn't arise. What did I say? 
ज्ञागमू is not कर्म and after ज्ञालम्‌ there is no कर्म. Similalry, 
ज्ञागमू is not उपासन and after ज्ञानमू there is no उपासन. 
Then why कर्मकाण्ड? Before ज्ञागमू कर्म is required, before 
SHAA उपासन is required. Therefore, कर्मकाण्ड is not useless 
and उपासनकाण्ड is not useless. They are useful before 
ज्ञागमू. They are neither useful during nor are they useful later 
but they are useful before. So with this शङ्कराचार्य concludes 
the वृत्तिकारमत खण्डन also. And with this we conclude the 
commentary upon the word तु. So, तु UG व्याख्यानम्‌ अनेन 
समाप्तम्‌. With this शङ्कराचार्य concludes the fourth AI 
commentary Td समन्वयात्‌ commentary is over. With this we 
conclude the fourth समन्वय अधिकरणम्‌ is over. So thus, we 
have completed the general analysis of the सूत्र and also word- 
to-word analysis of the यूत्र. 
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समन्वयाध्याय: 
Conclusion 


Now what is left out is the conclusion. We will 
conclude. In this conclusion first I want to present this fourth 
अधिकरणम्‌ in the technical format. I said each अधिकरणमू, 
topic has to be presented in a technical format, which involves 
five factors. 


विषयो विशयश्चैव पूर्वपक्षस्तथोत्तर: | 
निर्णयश्चेति पञ्चाङ्ग शास्त्रेऽधिकरणं TATA Il 


Every topic has to be presented in a systematic manner. So, 
this समन्वयाधिकरणम्‌ also has got five factors. I will breifly 


mention these five factors. 
i) विषयः - the subject matter is the entire वेदान्त शास्त्रम्‌. 


ii) विशयः or संशयः. What is the doubt? Because if there is 
no doubt then no enquiry is required. The doubt is whether it 
is कर्मपरम्‌ 0 ब्रह्मपरमू, whether it is dealing with some action 
to be done or whether it is just revealing जत्रह्मनू. So, does it 
merely teach or does it enjoin some action. This is the doubt. 


ii) What is the पूर्वपक्षः? The पूर्वपक्षि says it is कर्मपरम्‌. 
वेठान्तशास््र enjoins action. What is the reason that he gives? 
The reason is the well-known जैमिनि AA 

आम्नायस्य क्रियार्थत्वाद्‌ आनर्थक्यम्‌ अतदर्थानामू ॥ 
मिमांसायूत्राणि १-२-१ ॥ 


कर्म alone can give you something and mere knowledge 
cannot give you any benefit. That is his argument. Mere 
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समन्वयाध्याय: 


knowledge cannot give anything. Mere theory is not enough, it 
should be followed by implementation. Science must be 
followed by technology. Theory must be followed by practice. 
Knowledge must be followed by कर्म, So therefore, वेदान्त 
involves or enjoins कर्म. Some udufàrs say that it is in the 
form of physical कर्म and some udufàrs say that it is in the 
form of mental कर्म, But that is not the discussion, all the 
udufàrs uniformly say that mere जम्‌ is not enough, you 
have to do something. People like do's and don'ts. Because 
their conclusion is if you do something only you will get the 
benefit. Therefore, he पूर्वपक्षि is वेठान्तशास्त्रम्‌ is कर्मपरम्‌ 
कर्मणाम्‌ एव सप्रयोजनत्वात्‌ अग्निडोत्राठिवत्‌ 
ज्योतिष्टोमादिवत्‌, This 15 पूर्वपक्ष. 


iv) What is सिद्धान्त? सिद्धान्त is वेठान्तशास्त्रम्‌ is 
ब्रह्मपरमू, it doesn’t enjoin any action, it wants you to 
understand something. It is just a matter of recognition. It is 
just a matter of clear understanding. Other than understanding 
nothing is to be done. If mental purification is not there then 
the case is different, do action. If चित्त एकाग्रता is not there 
then you have to do उपासन; we are not talking about those 
things here. If you have got purification and concentration and 
once you come to वेदान्त you have nothing to do but 
something know only. Why? What is the reason? ज्ञानेन Ud 
सप्रयोजनत्वात्‌. By this mere knowledge we are getting the 
benefit just as the rope knowledge we are getting the benefit 
of fear of snake is gone, running away is gone, palpitation 15 
gone, all by just simple knowledge that this is rope. Therefore, 
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समन्वयाध्याय: 


वेठान्तशास्त्रम्‌ ब्रह्मपरम्‌ ब्रह्मज्ञान मात्रेण सप्रयोजनत्वात्‌ 
रज्जुज्ञानवत्‌. 

v) And finally सङ्गतिः — the connection between the 
previous अधिकरणम्‌ and the present अधिकरणम्‌, And that 
सङ्गतिः is called आक्षेप असङ्गतिः. What is the आक्षेप 
सङ्गतिः? It means the fourth अधिकरणम्‌ happens to be an 
answer to the objection raised on in the third अधिकरणम्‌. To 
understand this we should know what has be said in the third 
अधिकरणम्‌. It was said that शास्त्रयोनित्वातू, वेदान्त deals 
with ब्रह्मन्‌. ब्रह्मन्‌ is the subject matter of तेठान्त is the 
essence of the third अधिकरणमू. Based on that an objection 
was given that ज्मन्‌ is not the subject matter of वेदान्त but 
कर्म is subject matter of वेदान्त. And that is answered in the 
fourth अधिकरणम्‌ that कर्म is not the subject matter but ब्रह्मन्‌ 
alone is the subject matter, Aq तु समन्वयात्‌. So, with this the 
fourth सूत्र and the fourth अधिकरणम्‌ is also concluded. With 
this the चतुस्यूत्रि part of SERJA is over. And generally, 
people stop with this four सूत्र but we propose to go further 
from the next class onwards, that I will introduce in the next 
class. 

ॐ पूर्णमद: पूर्णमिठम्‌ पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमाठाय 
पूर्णमेवावशिष्यते ॥ ॐ शान्तिः शान्ति: शान्ति: ॥ हरि: ॐ. 
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समन्वयाध्याय: 

अथातो ब्रह्मजिज्ञासा ॥ 
जन्माद्यस्य यत: ॥ 
शास्त्रयोनित्वात्‌ II 
तत्तु समन्वयात्‌ Il 


We have completed the first four सूत्र popularly 
known as चतुस्यूत्रि With this चतुस्सूत्रि portion four main 
topics have been discussed. The first सूत्र happens to be the 
first four topics also or the four अधिकरणमू. The first 
अधिकरणम्‌ is जिज्ञासा अधिकरणम्‌ in which it was pointed 
out that for मोक्ष one has to gain ब्रह्मज्ञानम्‌ through Vedantic 
enquiry. This is the essence of the first अधिकरणमू. Then in 
the second अधिकरणम्‌ or topic, which is known as जन्मादि 
अधिकरणम्‌ the idea given was that त्रम्‌ is the अभिन्न- 
निमित्त-उपाठान-कारणम्‌ of the universe, i.e. both the 
intelligent and material cause of the universe. And this 
जगत्कारणम्‌ ब्रह्म we have to know through Vedantic study. 
Then in the third अधिकरणम्‌ known as शास्त्रयोनि 
अधिकरणम्‌ it was pointed out that the जगत्कारणम्‌ ब्रह्म alone 
is the central theme of वेदान्तशास्त्रम्‌ and all other topics are 
only converging into, are only subservient to this particular 
topic. This is the essence of शास्त्रयोनि अधिकरणमू. In the 
fourth अधिकरणम्‌ known as समन्वय अधिकरणम्‌ we saw that 
there is consistency with regard to the topic of ब्रह्मन, which 
means ब्रह्मन्‌ is given imortanc in वेदान्त and not anything 
else. There is focus on ब्रह्मन्‌ alone, there is consistency with 
regard to ब्रह्मनू alone, whcih is समग्वय:, These are the four 
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समन्वयाध्याय: 


topics of चतुस्सूत्रि. When we read this चतुस्यूत्रि along with 
शङ्कराचार्य’ s commentary we find the whole वेदान्त is 
comprehensively discussed. So, the four Ais are complete 
only when we study the सूत्र along with शङ्कराचार्य’ s HAA, 
because शङ्कराचार्य through his commentary on these four 
Pis brings out all the essentials of वेदान्त. And therefore, 
चतुस्यूत्रि with शङ्कर भाष्यम्‌ is considered to be a 
comprehensive study of the entire ब्रह्मसूत्र. The rest of the 
ब्रह्मसूत्र is an elaboration of, a magnification of this चतुस्यूत्रि 
alone. And therefore, generally, people stop S@RPI study 
with चतुस्यूत्रि but we are proposing to continue the study 
further. Because, I find so many seem to be interested in the 
study. If all of you feel that it is enough then how can 1 teach. 
So therefore, fortunately, you seem to be interested and more 
than you I am interested in revising the portion for myself and 
therefore, I thought we will continue the study. And if you ask 
what will we get out of this study further, I would say, we are 
not going to get any new knowledge but it is going to be 
clarity and conviction. Further study will help in clarity and 
more than clarity it is conviction. Because, in the following 
portions we are going to see several systems of philosophy 
and also we learn how to negate those systems. And when we 
learn this method of negating other systems, we learn to 
answer any question in दान्त. So, we get such a 
thoroughness that any question that anybody can raise we will 
be able to answer and not only answer form one angle, we get 


a capacity to answer any question from any angle. It is like a 


स्पष्ठब्रह्मलिड्गश्रुतिसमन्व॒य: | 520.. 


समन्वयाध्याय: 


knowing a particular place. So this place is आस्तिक समाज. 
Some of you may know one route to reach आस्तिक समाज. 
That if you know only one route then you have to come by 
that route alone if you are elsewhere then you do not know 
how to reach. But imagine a person who knows all the routes 
of cool up and down at the back of his hand. Then you leave 
him anywhere he knows how to reach. So how he will 
comfortable in any part of dool like that we will feel so 
comfortable, so steady, so thorough, so convinced, that any 
system of philosophy or any person cannot sake our 
knowledge. Therefore, the capacity to answer any question I 
call as clarity. Therefore, clarity more clarity, more clarity, 
more clarity, more clarity that alone is the purpose this study. 
And also incidentally, we learn how to think also. The method 
of thinking, we think we know but actually we do not know. 
In fact, after learning वेदान्त when you hear other people 
talking anything casually or on stage you can see how illogical 
or how loop holes are there, or how they are meandering for 
getting the central theme. A title will be given except that 
topic they will talk everything else. I don't say everyone, but 
many people have that vagueness and after this Vedantic 
study, just like the musician notes the अपश्रुति every stage, 
similarly his deficiencies in thinking will become very clear 
and this clarity of thinking is not only useful in वेदान्त but 
even in day-to-day life it will be useful. Therefore, even 
चतुस्सूत्रि is comprehensive one need not study further but if 
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समन्वयाध्याय: 


he study further it does give us a lot of benefits. And 
therefore, I propose to continue and go to the next सूत्र also. 


स्पष्ठब्रह्मलिड्गश्रुतिसमन्व॒य: | 522, 


परिशिष्टम्‌ यूत्राणि 
परिशिष्टम्‌ 
सूत्राणि 
प्रथम अध्याय समन्वय 
अथातो ब्रह्मजिज्ञासा ॥१-१-१ ॥ 


जन्माद्यस्य यतः [2-2-2 II 
शास्त्रयोनित्वात्‌ ॥१-१-३॥ 

तत्‌ तु समन्वयात्‌ ॥१-१-४॥ 

ईक्षतेर्‌ नाशब्दम्‌ ॥१-१-७॥ 
गौणश्‌ चेन्‌ नात्मशन्ठात्‌ ॥१-१-६॥ 
तन्निष्ठस्य मोक्षोपदेशात्‌ ॥ १- १-७ II 
हेयत्वावचनाच्‌ च ॥१-१-८ II 
प्रतिज्ञाविगोधात्‌ ॥१-१-९॥ 
स्वाप्ययात्‌ ॥१-१-१० II 
गतिसामान्यात्‌ ॥१-१-११॥ 


श्रुतत्वाच्‌ च॥१-१-१२॥ 


| 523, 





परिशिष्टम्‌ यूत्राणि 


आनन्दमयोऽभ्यासात्‌ ॥१-१-१३॥ 
विकारशब्दान्‌ नेति चेन्‌ न पावुर्यात्‌ ॥१-१-१४॥ 
तद्घेतुन्यपदेशाच्‌ च ॥१-१-१७ II 
मात्त्रवर्णिकभेव च गीयते ॥१-१-१६॥ 
नेतरोऽनुपपत्तेः ॥१-१-१७॥ 
भेदव्यपदेशाच्‌ च ॥१-१-१८॥ 

कामाच्‌ च नानुमानापेक्षा ॥१-१-१९॥ 
अस्मिन्न्‌ अस्य च तद्योगं शास्ति ॥१-१-२०॥ 
अन्तस्‌ तद्धर्मोपदेशात्‌ ॥१-१-२१॥ 
भेदव्यपदेशाच्‌ चान्य: ॥१-१-२२॥ 
आकाशस्‌ तल्लिङ्गात्‌ ॥१-१-२३॥ 

अत एव प्राणः ॥१-१-२४॥ 

ज्योतिश्‌ चरणाभिधानात्‌ ॥१-१-२७॥ 


छन्दोऽभिधानान्‌ नेति चेन्‌ न तथा वेतोऽर्पणनिगदात्‌ तथा हि 
दर्शनम्‌ ॥१-१-२६ II 
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भूताठिपाठव्यपदेशोपपतेशू चैवम्‌ ॥ १-१-२७ II 


उपदेशभेदान्‌ नेति चेन्‌ नोभरयस्मिन्न्‌ अप्य्‌ अविरोधात्‌ ॥१-१-२८ 
॥ 


प्राणय्‌ तथानुगमात्‌ ॥१-१-२९ Il 


न वक्तुर्‌ आत्मोपठेशाद्‌ इति Ag अध्यात्मसंबन्धभूमा ह्यू अस्मिन्‌ 
॥१-१-३०॥ 


शास्त्रहष्ट्या तूपदेशो वामदेववत्‌ ॥१-१-३१॥ 


जीवमुख्यप्राणलिङ्गान्‌ नेति चेन्‌ नोपासात्रैविध्याठाश्रितत्वाद्‌ 
इह तद्योगात्‌ ॥१-१-३२॥ 


सर्वत्र प्रयिद्घोपदेशात्‌ ॥१-२-१॥ 
विवक्षितगुणोपपत्तेश्‌ च ॥१-२-२॥ 
अजुपपतेस्‌ तु न शारीरः ॥१-२-३॥ 
कर्मकर्तूच्यपठेशाच्‌ च ॥ १-२-४ Il 
शब्दविशेषात्‌ ॥१-२-७ II 
स्मृतेशू च ॥१-२-६॥ 


अर्भकौस्त्वात्‌ तद्व्यपदेशाच्‌ च नेति चेन्‌ or निचारयत्वाद एवं 
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व्योमवच्‌ च ॥ १-२-७ II 

संभोगप्राप्रिर इति aol न वैशेष्यात्‌ ॥१-२-८ II 
अत्ता चराचरग्रहणात्‌ ॥१-२-९ Il 

प्रकरणाच्‌ च ॥१-२-१० II 

गुहां प्रविष्टाव्‌ आत्मानौ डि तहर्शनात्‌ ॥१-२-११ II 
विशेषणाच्‌ च ॥१-२-१२॥ 

अन्तर उपपत्ते: ॥१-२-१३॥ 
स्थानाठिव्यपदेशाच्‌ त ॥१-२-१४॥ 
सुखविशिष्टाभिधानाठ्‌ एव च ॥१-२-१७ I 

अत एव च स ब्रह्म ॥१-२-१६॥ 
श्रुतोपनिषत्कगत्यभिधानाच्‌ च ॥१-२-१७॥ 
अनवस्थितेर्‌ असंभवाच्‌ च नेतरः ॥१-२-१८॥ 
अन्तर्याम्यधिदैवाधिलोकादिषु तद्धर्मव्यपदेशात्‌ ॥१-२-१९॥ 


न च स्मार्तम्‌ अतद्धर्माभिलापाच्‌ GI च ॥१-२-२०॥ 
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उभयेऽपि हि भेठेनेनम्‌ अधीयते ॥ १-२-२१ II 
अहश्यत्वाठिगुणको धर्मोक्तेः ॥१-२-२२॥ 
विशेषणभेठव्यपदेशाभ्यां च नेतरौ ॥१-२-२३॥ 
रूपोपन्यासाच्‌ च ॥१-२-२४ Il 

वैश्वानरः साधारणशब्ठविशेषात्‌ ॥१-२-२७॥ 
स्मर्यमाणम्‌ अनुमानं FAG इति ॥१-२-२६॥ 


शब्ठाठिभ्योऽन्तःप्रतिष्ठानाच्‌ च नेति चेन्‌ न तथा हष्ट्युपदेशाद्‌ 
असम्भवात्‌ पुरुषमपि चैनम्‌ अधीयते ॥१-२-२७॥ 


अत एव न देवता भूतं च ॥१-२-२८॥ 
साक्षाद्‌ अप्यू अविरोधं जमिनिः ॥१-२-२९॥ 
अभिव्यक्तेर्‌ इत्य्‌ आश्मरश्यः ॥१-२-३०॥ 
अनुस्मृतेर्‌ TIGR: ॥ १-२-३१ II 

संपत्तेर इति जैमिनिस्‌ तथा हि दर्शयति ॥१-२-३२॥ 
आमनन्ति चैनम्‌ अस्मिन्‌ ॥१-२-३३॥ 


द्युभ्वाद्यायतनं स्वशब्दात्‌ ॥ १-३-१ Ii 
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मुक्तोपसूप्यव्यपदेशाच्‌ च॥१-३-२॥ 
नानुमानम्‌ अतच्छब्दात्‌ प्राणभूच्‌ च ॥१-३-३॥ 
भेदव्यपदेशात्‌ ॥१-३-४ II 

प्रकरणात्‌ ॥१-३-७॥ 

स्थित्यदनाभ्यां च ॥ १-३-६ Il 

भूमा संप्रसाठाठ्‌ अध्युपठेशात्‌ ॥१-३-७॥ 
धर्मोपपत्तेशू च ॥१-३-८ II 

अक्षरम्‌ अम्बरान्तधृतेः ॥१-३-९ II 

सा च प्रशासनात्‌ ॥१-३-१०॥ 
अन्यभावव्यावृत्तेश्च ॥१-३-११॥ 
इक्षतिकर्मव्यपदेशात्‌ A: ॥१-३-१२ II 

ठहर उत्तरेभ्यः ॥ १-३-१३ II 

गतिशब्दाभ्यां तथा हि दष्टं लिङ्गं च ॥ १-३-१४ Il 


धृतेश्‌ च महिम्नोऽस्यास्मिन्न्‌ उपलब्धेः ॥१-३-१७ II 
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प्रसिद्धेशू च ॥१-३-१६॥ 

इतरपरामर्शात्‌ A इति चेन्‌ नासंभवात्‌ ॥१-३-१७॥ 
उत्तराच्‌ dg आविर्भूतस्वरूपस्‌ तु ॥१-३-१८॥ 

अन्यार्थश्‌ च परामर्शः ॥१-३-१९॥ 

अत्पश्रुतेर्‌ इति चेत्‌ तद्‌ उक्तम्‌ ॥१-३-२०॥ 

अनुकृतेस्‌ तस्य d ॥ १-३-२१ II 

अपि च स्मर्यते ॥१-३-२२॥ 

शब्ठाठ्‌ एव प्रमितः ॥१-३-२३॥ 

हृद्यपेक्षया तु मनुष्याधिकारत्वात्‌ ॥१-३-२४॥ 

तठुपर्यू अपि बादरायण: संभवात्‌ ॥१-३-२७॥ 

विरोधः कर्मणीति चेन्‌ नानेकप्रतिपत्तेर्‌ दर्शनात्‌ ॥१-३-२६ II 
शब्द इति चेन्‌ नात: प्रभवात्‌ प्रत्यक्षाजुमानाभ्याम्‌ ॥१-३-२७॥ 
अत एव च नित्यत्वम्‌ ॥१-३-२८॥ 


समाननामरूपत्वाच्चावृत्तावप्यविरोधो दर्शनात्‌ VAT d ॥१-३- 
२९ || 
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मध्वादिष्व्‌ असंभवाद्‌ अनधिकारं जैमिनि: ॥१-३-३०॥ 
ज्योतिषि भावाच्‌ च ॥ १-३-3१ II 

भावं तु बाठरायणोऽस्ति हि ॥१-३-३२॥ 

JORA तदनादरश्रवणात्‌ तदाद्रवणात्‌ सूच्यते डि ॥१-३-३३॥ 
्षत्रियत्वगतेशू च ॥१-३-३४॥ 

उत्तरत्र ÈRIA लिङ्गात्‌ ॥१-३-३७॥ 
अंस्कारपरामर्शात्‌ तदभावाभिलापाच्‌ च ॥१-३-३६ II 
तदठभावनिर्धारणे च प्रवृत्तेः ॥१-३-३७॥ 
भ्रवणाध्ययनार्थप्रतिषेधात्‌ ॥१-३-३८॥ 

FAA च॥१-३-३९॥ 

कम्पनात्‌ ॥१-३-४०॥ 

ज्योतिर्‌ दर्शनात्‌ ॥१-३-४१॥ 
आकाशोऽर्थान्तरत्वादिव्यपदेशात्‌ ॥१-३-४२॥ 
सुषुप्त्युत्क्रान्त्योर्‌ भेदेन ॥१-३-४३॥ 


_ 530, 


परिशिष्टम्‌ यूत्राणि 


पत्याठिशब्देभ्यः ॥ १-३-४४ II 


आनुमानिकम्‌ अप्य्‌ एकेषाम्‌ इति चेन्‌ न शरीर-रूपक-विन्यस्त- 
गृहीतेर्‌ दर्शयति च ॥१-४-१॥ 


Asa तु तदर्हत्वात्‌ ॥१-४-२॥ 

तठढधीनत्वाठ्‌ अर्थवत्‌ ॥१-४-३॥ 
ज्ञेयत्वावचनाच्‌ च ॥१-४-४ Il 

वदतीति dor न प्राज्ञो हि प्रकरणात्‌ ॥१-४-७॥ 
त्रयाणाम्‌ एव चैवम्‌ उपन्यास: प्रश्नश्‌ च ॥१-४-६॥ 
महद्वच्‌ च ॥१-४-७॥ 

चमसवदविशेषात्‌ ॥१-४-८ II 

ज्योतिरुपक्रमा तु तथा ह्यू अधीयत एके ॥१-४-९॥ 
कल्पनोपदेशाच्‌ च मध्वाठिवठवियोधः ॥१-४-१०॥ 
न संख्योपसंग्रहाठपि ज्ञानाभावाठ्‌ अतिरिकाचू च ॥१-४-११॥ 
प्राणादयो वाक्यशेषात्‌ ॥१-४-१२॥ 


ज्योतिषेकेषाम्‌ असत्यन्ने ॥१-४-१३॥ 
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कारणत्वेन चाकाशादिषु यथाव्यपदिष्टोक्ते: ॥१-४-१४॥ 
समाकर्षात्‌ ॥१-४-१७॥ 

जगद्वाचित्वात्‌ ॥१-४-१६॥ 

जीवमुख्यप्राणलिङ्गानू नेति चेत्‌ तठ्व्याख्यातम्‌ ॥१-४-१७॥ 


अन्यार्थं तु जैमिनिः प्रश्नव्याख्यानाभ्याम्‌ अपि चैवम्‌ एके ॥१-४- 
gc ll 


वाक्यान्वयात्‌ ॥१-४-१९ Il 

प्रतिज्ञासिद्वेर लिङ्गम्‌ आ९मरथ्य: ॥१-४-२०॥ 
उत्क्रमिष्यत एवं भावाठ्‌ इत्यू औड़लोमिः ॥१-४-२१ I 
अवस्थितेर्‌ इति काशकृत्स्न: ॥१-४-२२॥ 
प्रकृतिश्‌ च प्रतिज्ञाहष्टान्तानुपरोधात्‌ ॥१-४-२३॥ 
अभिध्योपदेशाच्‌ च ॥१-४-२४॥ 

साक्षाच्‌ चोभयाम्नानात्‌ ॥१-४-२७॥ 


आत्मकृतेः ॥१-४-२६॥ 
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परिणामात्‌ ॥१-४-२७॥ 
योनिश्‌ च fà गीयते ॥१-४-२८॥ 


एतेन सर्वे व्याख्याता व्याख्याता: ॥ ॥ १-४-२९ Il 
द्वितीय अध्याय अविरोध 


स्मृत्यजवकाशदठोषप्रसङ्ग इति चेन्‌ 
नान्यस्मृत्यनवकाशदोषप्रसङ्गात्‌ ॥२-१-१॥ 


इतरेषां चानुपलब्धेः ॥२-१-२ II 

एतेन योगः प्रत्युक्तः ॥२-१-३॥ 

न विलक्षणत्वाठू अस्य तथात्वं च शब्ठात्‌ ॥२-१-४॥ 
अभिमानिव्यपठेशस्‌ तु विशेषानुगतिभ्याम्‌ ॥२-१-७॥ 
हश्यते तु ॥२-१-६॥ 

असठ्‌ इति चेन्‌ न प्रतिषेधमात्रत्वात्‌ ॥२-१-७॥ 
अपीतौ तद्वत्प्रसङ्गाठ्‌ असमञ्जसम्‌ ॥२-१-८॥ 

न तु हष्टान्तभावात्‌ ॥२-१-९॥ 


स्वपक्षदोषाच्‌ व॥२-१-१०॥ 
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तर्काप्रतिष्ठानादू अपि ॥२-१-११ II 


अन्यथालुमेयम्‌ इति Ag एवम्‌ अप्यू अनिर्मोक्षप्रसङ्गः ॥२-१-१२ 
॥ 


एतेन शिष्टापरिग्रहा अपि व्याख्याता: ॥२-१-१३॥ 
भोक्त्रापतेर्‌ अविभागश्‌ चेत्‌ स्याल्‌ लोकवत्‌ ॥२-१-१४॥ 
तठनन्यत्वम्‌ आरम्भणशन्ठाठिभ्यः ॥२-१-१७॥ 

भावे चोपलब्धेः ॥२-१-१६॥ 

सत्वाच्‌ चापरस्य ॥२-१-१७॥ 


असदठ्व्यपदेशान्‌ नेति चेन्‌ न धर्मान्तरेण वाक्यशेषाद्युकतेः 
शब्दान्तराच्‌ च॥२-१-१८॥ 


पटवच्‌ च ॥२-१-१९॥ 

य॒था च प्राणाठिः ॥२-१-२०॥ 

इतरव्यपदेशाठ्‌ धिताकरणाठिठोषप्रसक्तिः ॥२-१-२१ II 
अधिकं तु भेदनिठंशात्‌ ॥२-१-२२॥ 


अश्माठिवच्‌ च तदनुपपत्तिः ॥२-१-२३॥ 
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उपसंडारदर्शनान्‌ नेति dor न क्षीरवद्‌ धि ॥२-१-२४ II 
ठेवाठिवद्‌ अपि लोके ॥२-१-२७॥ 

कृत्स्नप्रसक्तिर्‌ निरवयवत्वशब्दकोपो वा ॥२-१-२६॥ 
श्रुतेस्‌ तु शब्ठमूलत्वात्‌ ॥२-१-२७॥ 

आत्मनि चैवं विचित्राश्‌ च हि ॥२-१-२८॥ 
स्वपक्षदोषाच्‌ च ॥२-१-२९॥ 

सर्वेपिता च तडर्भनात्‌ ॥२-१-३०॥ 
विकरणत्वान्‌ नेति चेत्‌ तद्‌ उत्तम्‌ ॥२-१-३१ II 

न प्रयोजनवत्त्वात्‌ ॥२-१-३२॥ 

लोकवत्‌ तु लीलाकैवल्यम्‌ ॥२-१-३३॥ 

वैषम्यनैर्घृण्ये न सापेक्षत्वात्‌ तथा हि दर्शयति ॥२-१-३४॥ 


न कर्माविभागाठ्‌ इति चेन्‌ नानाठित्वाठ्‌ उपपद्यते चाप्यू 
उपलभ्यते च ॥२-१-३७॥ 


सर्वधर्मोपपतेश्‌ च ॥२-१-३६॥ 
रचनाजुपपत्ेश्‌ च नानुमानं प्रवृतेश्‌ च ॥२-२-१॥ 


E 
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पयो5म्बुक्च्‌ चेत्‌ तत्रापि ॥२-२-२॥ 
व्यतिरेकानवस्थितेश्‌ चानपेक्षत्वात्‌ ॥२-२-३ ॥ 
अन्यत्राभावाच्‌ च न तृणादिवत्‌ ॥२-२-४॥ 
पुरुषाश्मवठ्‌ इति चेत्‌ तथापि ॥२-२-७॥ 
अङ्गित्वानुपपतेश्‌ च ॥२-२-६॥ 
अन्यथानुमितौ च ज्ञशक्तिवियोगात्‌ ॥२-२-७॥ 
अभ्युपगमेऽप्य्‌ अर्थाभावात्‌ ॥२-२-८॥ 
विप्रतिषेधाच्‌ चासमञजसम्‌ ॥२-२-९ II 
महडीर्घवदू वा हस्वपरिमण्डलाभ्याम्‌ ॥२-२-१०॥ 
उभयथापि न कर्मातस्तठभावः ॥२-२-११॥ 
समवायाभ्युपगमाच्‌ च साम्याद्‌ अनवस्थितेः ॥२-२-१२॥ 
नित्यम्‌ एव च भावात्‌ ॥२-२-१३॥ 
रूपाठिमत्त्वाच्‌ च विपर्ययो दर्शनात्‌ ॥२-२-१४॥ 


उभयथा च दोषात्‌ ॥२-२-१७॥ 
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अपरिग्रहाच्‌ चात्यन्तम्‌ अनपेक्षा ॥२-२-१६ ॥ 
समुदाय उभयहेतुकेऽपि तदप्राप्तिः ॥२-२-१७ II 


इतरेतरप्रत्ययत्वाद्‌ उपपन्नम्‌ इति चेन्‌ न 
सङ्घातभावानिमित्तत्वात्‌ ॥२-२-१८॥ 


उत्तरोत्पादे च पूर्वनिरोधात्‌ ॥२-२-१९॥ 

असति प्रतिज्ञोपयेधो यौगपद्यमन्यथा ॥२-२-२०॥ 
प्रतिसंख्याप्रतिसंख्यानियेधाप्राप्तिर्‌ अविच्छेदात्‌ ॥२-२-२१ II 
उभयथा च दोषात्‌ ॥२-२-२२॥ 

आकाशे चाविशेषात्‌ ॥२-२-२३॥ 

अनुस्मृतेश्‌ च ॥२-२-२४ Il 

नासतोऽहष्टत्वात्‌ ॥२-२-२७ II 
उदासीनानाम्‌ अपि चैवं सिद्धि: ॥२-२-२६ II 
नाभाव उपलब्धेः ॥२-२-२७॥ 

वैधर्म्याच्‌ च न स्वप्नाठिवत्‌ ॥२-२-२८॥ 

न भावोऽनुपलब्धेः ॥२-२-२९॥ 


m 
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सर्वथानुपपत्तेश्‌ च ॥२-२-३० II 

नैकस्मिन्न्‌ असम्भवात्‌ ॥२-२-३१॥ 

एवं चात्माकार्त्स्न्यम्‌ ॥२-२-३२॥ 

न च पर्यायाठ्‌ अप्यू अविरोधो विकारादिभ्यः ॥२-२-३३॥ 
अन्त्यावस्थितेश्‌ चोभयनित्यत्वाठ्‌ अविशेषः ॥२-२-३४॥ 
पत्युर्‌ असामञ्जस्यात्‌ ॥२-२-३७॥ 
अधिष्ठानानुपपतेश्‌ च ॥२-२-३६॥ 

करणवच्‌ चेन्‌ of भोगादिभ्यः ॥२-२-३७॥ 

अन्तवत्त्वम्‌ असर्वज्ञता वा ॥२-२-३८॥ 

उत्पत्यसभवात्‌ ॥२-२-३९॥ 

न च कर्तुः करणम्‌ ॥२-२-४०॥ 

विज्ञानाठिभावे वा तदप्रतिषेधः ॥२-२-४१॥ 
विप्रतिषेधाच्‌ च ॥२-२-४२॥ 


न वियदश्रुते: ॥२-३-१॥ 
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अस्ति तु ॥२-३-२॥ 

गौण्यसंभवाच्‌ छब्दाच्‌ च ॥२-३-३॥ 

स्याच्‌ चैकस्य ब्रह्मशब्दवत्‌ ॥२-३-४॥ 
प्रतिज्ञाडानिर्‌ अव्यतिरिकात्‌ ॥२-३-७॥ 
शब्देभ्यः ॥२-३-६॥ 

यावद्विकारं तु विभागो लोकवत्‌ ॥२-३-७॥ 
एतेन मातरिश्वा व्याख्यातः ॥२-३-८॥ 
असंभवस्‌ तु सतोऽनुपपत्तेः ॥२-३-९ II 
तेजोऽतस्‌ तथा ह्यू आड ॥२-३-१०॥ 

आप: ॥ २-३-११ II 

पृथिवी ॥२-३-१२॥ 
अधिकाररूपशब्दान्तरेभ्यः ॥२-३-१३॥ 
तठभिध्यानाठ्‌ एव तु तल्लिङ्गात्‌ स: ॥२-३-१४॥ 


विपर्ययेण तु asd उपपद्यते च ॥२-३-१७॥ 
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अन्तर विज्ञानमनसी क्रमेण तल्लिड्गादू इति चेन्‌ नाविशेषात्‌ 
॥२-३-१६॥ 


वराचरव्यपाश्रयस्‌ तु स्यात्‌ तद्व्यपदेशो APA 
तद्गावभावित्वात्‌ ॥२-३-१७॥ 


नात्मा श्रुतेर्‌ नित्य॒त्वाच्‌ च ताभ्यः ॥२-३-१८॥ 

ज्ञोऽत एव ॥२-३-१९॥ 

उत्क्रा्तिगत्यागतीनाम्‌ ॥२-३-२०॥ 

स्वात्मना चोत्तरयोः ॥२-३-२१ Il 

नाणुरतच्छुतेर्‌ इति चेन्‌ नेतराधिकारात्‌ ॥२-३-२२॥ 
स्वशब्दोन्मानाभ्यां च ॥२-३-२३॥ 

अविरोधश्‌ चन्ठनवत्‌ ॥२-३-२४॥ 

अवस्मथितिवैशेष्याठ्‌ इति चेन्‌ नाभ्युपगमाठ्‌ धृदि डि ॥२-३-२७॥ 
गुणाद्वा लोकवत्‌ ॥२-३-२६॥ 

व्यतिरेको गन्धवत्‌ तथा डि दर्शयति ॥२-३-२७॥ 


पृथगुपदेशात्‌ ॥२-३-२८॥ 
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AGURRA तु तठ्व्यपठेश: प्राज्ञवत्‌ ॥२-३-२९ Il 
यावदात्मभावित्वाच्‌ च न दोषस्‌ तदर्शनात्‌ ॥२-३-३०॥ 
पुंस्त्वाठिवत्‌ त्व्‌ अस्य सतोऽभिव्यक्तियोगात्‌ ॥२-३-३१ II 


नित्योपलब्ध्यनुपलF्धिप्रमङ्गोऽन्यतरनियमो वान्यथा ॥२-३- 
३२॥ 


कर्ता शस्त्रार्थवत्त्वात्‌ ॥२-३-३३॥ 

उपादानाठ्‌ विडारोपदेशाच्‌ च ॥२-३-३४॥ 

व्यपदेशाच्‌ च क्रियायां न dor निर्देशविपर्ययः ॥२-३-३७॥ 
उपलFन्धिवदनियमः ॥२-३-३६॥ 

शक्तिविपर्ययात्‌ ॥२-३-३७॥ 

समाध्यभावाच्‌ च ॥२-३-३८॥ 

यथा च तक्षोभयथा ॥२-३-३९॥ 

परात्‌ तु तच्छुतेः ॥२-३-४०॥ 

कृतप्रयत्नपेक्षस्‌ तु विडितप्रतिषिद्भावैयर्थ्याठिभ्यः ॥२-३-४१॥ 


अंशो नानाव्यपदेशाद्‌ अन्यथा चापि ठाशकितवादित्वम्‌ अधीयत 
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एके ॥२-३-४२॥ 

मन्त्रवर्णात्‌ ॥२-३-४३ ॥ 

अपि स्मर्यते ॥२-३-४४॥ 

प्रकाशाठिवत्‌ तु नैवं परः ॥२-३-४७॥ 

स्मरन्ति च॥२-३-४६॥ 

अनुज्ञापरिडारौ देहसम्बन्धाज्‌ ज्योतिरादिवत्‌ ॥२-३-४७॥ 
असन्ततेशू चाव्यतिकरः ॥२-३-४८॥ 

आभास एव च ॥२-३-४९॥ 

अहष्टानियमात्‌ ॥२-३-७०॥ 

अभिसरत्ध्यादिष्व्‌ अपि चैवम्‌ ॥२-३-७१ II 


प्रदेशभेदाठ्‌ इति चेन्‌ नान्तर्भावात्‌ ॥२-३-७२॥ 
तथा प्राणाः ॥२-४-१ Il 


गौण्यसंभवात्‌ ACUI श्रुतेश्‌ च॥२-४-२॥ 
तत्पूर्वकत्वाठ्‌ वाचः ॥२-४-३॥ 


सप्त गतेर्‌ विशेषितत्वाच्‌ च ॥२-४-४॥ 
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हस्ताठयस्‌ तु स्थितेऽतो नैवम्‌ ॥२-४-७॥ 

अणवशू च ॥२-४-६ Il 

VSO च ॥२-४-७॥ 

न वायुक्रिये पृथगुपदेशात्‌ ॥२-४-८ I 

चक्षुगदिवत्‌ तु तत्सहशिष्ट्याठिभ्यः ॥२-४-९ I 
अकरपणत्वाच्‌ च न दोषस्‌ तथा हि दर्शयति ॥२-४-१०॥ 
फचवृत्तिर्‌ मनोवत्‌ व्यपदिश्यते ॥२-४-११॥ 

अणुशू च॥२-४-१२॥ 


ज्योतिर्‌ आद्याधिष्ठानं तु तठामननात्प्राणवता शब्दात्‌ ॥२-४-१३ 
॥ 


तस्य च नित्यत्वात्‌ ॥२-४-१४ II 
तइन्द्रियाणि तठ्व्यपदेशाठ्‌ अन्यत्र श्रेष्ठात्‌ ॥२-४-१७॥ 
ASAA वैलक्षण्याच्‌ च ॥२-४-१६॥ 


संज्ञामूर्तिक्कप्तिस्‌ तु त्रिवृत्कुर्वत उपदेशात्‌ ॥२-४-१७॥ 
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मांसादि भौमं यथाशब्ठमितरयोशू च ॥२-४-१८ Il 
वैशेष्यात्‌ तु AGIGA dolo: ॥२-४-१९ Il 


तृतीय अध्याय साधना 


तठन्तरप्रतिपत्तो रहति संपरिष्वक्तः प्रश्ननिरूपणाभ्याम्‌ ॥३-१-१ 
॥ 


त्र्यात्मकत्वात्‌ तु भूयस्त्वात्‌ ॥३-१-२॥ 

प्राणगतेश्‌ च ॥३-१-३ II 

अग्न्यादिश्रुतेर इति चेन्‌ न भाक्तत्वात्‌ ॥३-१-४॥ 
प्रथमेऽश्रवणाठ्‌ इति चेन्‌ न ता एव ह्यू उपपत्तेः ॥३-१-७ II 
अश्रुतत्वाठ्‌ इति चेन्‌ नेष्टाठिकारिणां प्रतीतेः ॥३-१-६ II 

भाक्तं वानात्मवितत्वात्‌ तथा हि दर्शयति ॥३-१-७॥ 
कृतात्य॒येऽनुशयवान्‌ हष्टस्मृतिभ्यां यथेतमनेवं च ॥३-१-८॥ 
चरणाठ्‌ इति dor न तदुपलक्षणार्थेति काष्णाजिनि: ॥३-१-९॥ 
आनर्थक्यम्‌ इति चेन्‌ न तदपेक्षत्वात्‌ ॥३-१-१०॥ 


सुकृतदुष्कृते एवेति तु बाठरिः ॥३-१-११ II 





परिशिष्टम्‌ यूत्राणि 


अनिष्टादिकारिणाम्‌ अपि च JAR ॥३-१-१२॥ 


संयमने त्व्‌ अनुभूयेतरेषामारोहात्‌ अरोही तद्रतिदर्शनात्‌ ॥३-१- 
१३॥ 


स्मरन्ति च ॥३-१-१४ II 

अपि सप्त ॥३-१-१७॥ 

तत्रापि तठ्व्यापाराठविरोधः ॥३-१-१६॥ 
विद्याकर्मणोर्‌ इति तु प्रकृतत्वात्‌ ॥३-१-१७॥ 
न तृतीये तथोपलब्धेः ॥३-१-१८॥ 
स्मर्यतेऽपि च लोके ॥३-१-१९ II 

दर्शनाच्‌ च ॥३-१-२० II 

तृतीयशन्दावयेधः संशोकजस्य ॥३-१-२१ I 
तत्स्वाभाव्यापत्तिरुपपत्तेः ॥३-१-२२ II 
नातिचिरेण विशेषात्‌ ॥३-१-२३ II 


अन्याधिष्ठिते पूर्ववठभिलापात्‌ ॥३-१-२४॥ 
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अशुद्धम्‌ इति चेन्‌ न शब्दात्‌ ॥३-१-२७ II 
रेत:सिग्योगो5थ ॥३-१-२६॥ 


योने:शरीरम्‌ ॥३-१-२७॥ 
सन्ध्ये सृष्टियह हि ॥३-२-१॥ 


निर्मातारं चैके पुत्राठयशू च ॥३-२-२ II 

मायामात्रं तु कार्त्स््येनानभिव्यक्तस्वरूपत्वात्‌ ॥३-२-३॥ 
परभिध्यानात्‌ तु तिरोहितं ततो ह्यस्य बन्धविपर्ययौ ॥३-२-४॥ 
देहयोगाद्वा BSH ॥३-२-७॥ 

AAPA च हि श्रुतेराचक्षते च तद्विठः ॥३-२-६॥ 

तठभावो नाडीषु तच्छुतेरात्मनि च ॥३-२-७॥ 

अतः प्रबोधोऽस्मात्‌ ॥३-२-८॥ 

स एव तु कर्मानुस्मृतिशब्दविधिभ्यः ॥३-२-९॥ 
मुग्धेर्‌ऽधसंपत्तिः परिशेषात्‌ ॥३-२-१०॥ 

न स्थानतोऽपि परस्योभयलिङ्गं सर्वत्र डि ॥३-२-११॥ 


भेठाठ्‌ इति चेन्‌ न प्रत्येकमतठ्ववनात्‌ ॥३-२-१२॥ 
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अपि चैवम्‌ एके ॥३-२-१३॥ 

अरूपवदेव डि तत्प्रधानत्वात्‌ ॥३-२-१४॥ 
प्रकाशवच्वावैयर्थ्यात्‌ ॥३-२-१७॥ 

आह च तन्मात्रम्‌ ॥३-२-१६॥ 

दर्शयति चाथो अपि स्मर्यते ॥३-२-१७॥ 

अत एव चोपमा सूर्यकादिवत्‌ ॥३-२-१८॥ 
अम्बुवदग्रडणात्‌ तु न तथात्वम्‌ ॥३-२-१९॥ 


वृद्धिहासभावत्वमन्तर्भावाठुभयसामञ्जस्याठेवं दर्शनाच्‌ च ॥३-२- 
20 II 


प्रकृतैतावत्त्वं डि प्रतिषेधति ततो ब्रवीति च भूयः ॥३-२-२१ ॥ 
तठव्यक्तमाड हि ॥३-२-२२॥ 

अपि संराधने प्रत्यक्षाजुमानाभ्याम्‌ ॥३-२-२३॥ 
प्रकाशाठिवच्चावैशेष्यं प्रकाशशू च कर्मण्यभ्यासात्‌ ॥३-२-२४॥ 


अतोऽनन्तेन तथा fà लिङ्गम्‌ ॥३-२-२७॥ 
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उभयव्यपदेशात्त्वडिकुण्डलवत्‌ ॥३-२-२६॥ 
प्रकाशाश्रयवद्धा तेजस्त्वात्‌ ॥३-२-२७॥ 

पूर्ववद्वा ॥३-२-२८॥ 

प्रतिषेधाच्‌ च॥३-२-२९॥ 
परमतस्सेतूतमानसंबन्धभेदव्यपदेशेभ्यः ॥३-२-३०॥ 
सामान्यात्‌ तु ॥३-२-३१॥ 

बुद्ध्यर्थः पाठवत्‌ ॥३-२-३२॥ 
स्थानविशेषात्प्रकाशाठिवत्‌ ॥३-२-३३॥ 
उपपत्तेश्‌ च ॥३-२-३४॥ 

तथान्यप्रतिषेधात्‌ ॥३-२-३७॥ 

अनेन सर्वगतत्वमायामशन्ठाठिभ्यः ॥३-२-३६॥ 
फलमत उपपत्तेः ॥३-२-३७॥ 

श्रुतत्वाच्‌ च ॥३-२-३८॥ 
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पूर्व तु बाठरायणो हेतुव्यपदेशात्‌ ॥३-२-४०॥ 
अर्ववेठान्तप्रत्ययं चोठनाद्यविशेषात्‌ ॥३-३-१ I 
भेठानू नेति dg एकस्याम्‌ अपि ॥३-३-२॥ 


स्वाध्यायस्य तथात्वे डि समाचारेऽधिकाराच्‌ च a maa च 
तल्जियमः ॥३-३-३ II 


दर्शयति च ॥३-३-४॥ 
उपसंडारोर्‌ऽथाभेठाद्विधिशेषवत्समाने च ॥३-३-७ II 
अन्यथात्वं शब्ठाठ्‌ इति चेन्‌ नाविशेषात्‌ ॥३-३-६ II 

न वा प्रकरणभेदात्‌ परोवरीयस्त्वाठिवत्‌ ॥३-३-७॥ 
संज्ञातश्‌ चेत्‌ तद्‌ उक्तम्‌ अस्ति तु तद्‌ अपि ॥३-३-८ II 
MA च समञजसम्‌ ॥३-३-९ ॥ 

सर्वाभेठाठन्यत्रेमे ॥३-३-१०॥ 

आनन्दादयः प्रधानस्य ॥३-३-११॥ 
प्रियशिरस्त्वाद्यप्राप्तिरुपचयापचयौं fà भेदे ॥३-३-१२॥ 


इतरे त्वर्थसामान्यात्‌ ॥३-३-१३॥ 
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आध्यानाय प्रयोजनाभावात्‌ ॥३-३-१४ II 
आत्मशब्ठाच्‌ च ॥३-३-१७ II 

आत्मगृहीतिर्‌ इतरवठ्‌ उत्तरात्‌ ॥३-३-१६ II 
अन्वयाठ्‌ इति चेत्‌ स्याद्‌ अवधारणात्‌ ॥३-३-१७॥ 
कार्यार्यानाठपूर्वम्‌ ॥३-३-१८॥ 

समान एवं चाभेदात्‌ ॥३-३-१९॥ 
सम्बन्धाठेवमन्यत्रापि ॥३-३-२०॥ 

न वा विशेषात्‌ ॥३-३-२१॥ 

दर्शयति च ॥३-३-२२॥ 

संभृतिद्युव्याप्त्यपि चातः ॥३-३-२३॥ 
पुरुषविद्यायामपि चेतरेषामनाम्नानात्‌ ॥३-३-२४॥ 
वेधाद्यर्थभेठात्‌ ॥३-३-२७॥ 

डानो तूपायनशन्ठशेषत्वातू कुशाच्छन्ठरुस्तुत्युपगानवत्तठुक्तम्‌ 


॥३-३-२६॥ 


छ 
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सांपराये तर्तव्याभावात्‌ तथा ह्यू अन्ये ॥३-३-२७॥ 

छन्दत उभयाविरोधात्‌ ॥३-३-२८ II 

गतेर्‌ अर्थवत्वम्‌ उभयथान्यथा हि विरोध: ॥३-३-२९ II 
उपपन्नस्‌ तल्लक्षणार्थोपलब्धेर लोकवत्‌ ॥३-३-३० II 
यावठधिकारम्‌ अवस्थितिर्‌ आधिकारिकाणाम्‌ ॥३-३-३१ ॥ 
अनियमस्सर्वेषामविरेध9शब्दानुमानाभ्याम्‌ ॥३-३-३२॥ 


अक्षरधियां त्ववरोधस्सामान्यतद्धावाभ्यामौपसठवतदठुक्तम्‌॥३- 
3-33 Il 


इय॒ठामननातू ॥३-३-३४॥ 


अन्तर भूतग्रामवत्स्वात्मनोऽन्यथा भेदानुपपत्तिर्‌ इति चेन्‌ 
नोपदेशवत्‌ ॥३-३-३७॥ 


व्यतिङारो विशिंषन्ति हीतरवत्‌ ॥३-३-३६॥ 
सैव हि सत्याठयः ॥३-३-३७॥ 
कामादीतरत्र तत्र चाऽयतनाठिभ्यः ॥ ३-३-३८ ॥ 


आदरदलोप: ॥३-३-३९ Il 
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उपस्थितेड्तस्तद्भाचनात्‌ ॥३-३-४०॥ 

तन्निर्धारणानियमस्तहृष्टे: पृथग्घ्यप्रतिबन्ध: फलम्‌ ॥३-३-४१ I 
प्रदानवठेव तदुक्तम्‌ ॥३-३-४२॥ 

लिड्गभूयस्त्वात्तद्धि बलीयस्तठपि ॥३-३-४३ II 

पूर्वविकल्प: प्रकरणात्स्यात्‌ क्रियामानसवत्‌ ॥३-३-४४॥ 
अतिदेशाच्‌ च ॥३-३-४७॥ 

विद्यैव तु निर्धारणाहर्शनाच्‌ च ॥३-३-४६ II 
श्रुत्याठिबलीयस्त्वाच्‌ च न बाधः ॥३-३-४७॥ 

अनुबळ्धादिभ्यः प्रज्ञाज्तरपृथवत्ववहृष्टश्‌ च तदुक्तम्‌ ॥३-३-४८॥ 
न सामान्यादप्युपलब्धेर्मृत्युवन्न हि लोकापत्तिः ॥३-३-४९॥ 
परेण च शब्दस्य ताद्विध्यं भूयस्त्वात्‌ cd अनुबन्धः ॥३-३-७०॥ 
एक आत्मन: शरीरे भावात्‌ ॥३-३-७१ II 
व्यतिरिकस्तद्भावभावित्वान्न तूपलब्धिवत्‌ ॥३-३-७२॥ 


अङ्गावबद्धास्तु न शाखासु fà प्रतिवेदम्‌ ॥३-३-७३॥ 


m 
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मन्त्रादिवह्ाविरेध: ॥३-३-७४॥ 

भूम्न: क्रतुवज्ज्यायस्वं तथा हि दर्शयति ॥३-३-७७ II 
नाना शब्दादिभेदात्‌ ॥३-३-७६॥ 
विकल्पोऽविशिष्टफलत्वात्‌ ॥३-३-७७॥ 


काम्यास्तु यथाकामं समुच्चीयेरम्न वा पूर्वडेत्वभावात्‌ ॥३-३-७८ 
॥ 


अङ्गेषु यथाश्रयभावः ॥ 3-3-७९ |l 
शिष्टेश्‌ च 113-3-£0 II 
समाहारात्‌ ॥३-३-६१ II 
गुणसाधारण्यश्रुतेश्‌ च ॥३-३-६२ II 
न वा तत्सहभावाश्रुतेः ॥३-३-६३ Il 


दर्शनाच्‌ च॥३-३-६४॥ 
पुरुषार्थो ऽतः शब्दादू इति बादरायण: ॥३-४-१ II 


शेषत्वात्पुरुषार्थवादो यथान्येष्व्‌ इति जैमिनिः ॥३-४-२॥ 


आवारदर्शनात्‌ ॥३-४-३॥ 


m 
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तच्छुते: ॥३-४-४॥ 
समन्वारम्भणात्‌ ॥३-४-७ ॥ 
तद्वतो विधानात्‌ ॥३-४-६॥ 
नियमात्‌ ॥३-४-७॥ 
अधिकोपदेशात्‌ तु बादयायणस्यैवं तददर्शनात्‌ ॥३-४-८॥ 
तुल्यं तु दर्शनम्‌ ॥३-४-९॥ 
असार्वत्रिर्की ॥३-४-१०॥ 
विभागः शतवत्‌ ॥३-४-११॥ 
अध्ययनमात्रवतः ॥३-४-१२॥ 
नाविशेषात्‌ ॥३-४-१३॥ 
स्तुतयेऽनुमतिर्वा ॥३-४-१४॥ 
कामकारेण चैके ॥३-४-१७॥ 
उपमर्ठ च ॥३-४-१६॥ 


ऊर्ध्वरेतस्सु च शब्दे fà ॥३-४-१७॥ 


EN 
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परामर्श जैमिनिरचोठनाच्चापवठति हि ॥३-४-१८॥ 
ACSA बाठरायणस्साम्यश्रुतेः ॥३-४-१९ II 

विधिर्‌ वा धारणवत्‌ ॥३-४-२०॥ 

स्तुतिमात्रम्‌ उपाठानाठ्‌ इति चेन्‌ नापूर्वत्वात्‌ ॥३-४-२१॥ 
भावशब्दाच्‌ च ॥३-४-२२ II 

पारिप्लवार्था इति चेन्‌ न विशेषितत्वात्‌ ॥३-४-२३॥ 

तथा चैकवाक्योपबल्धात्‌ ॥३-४-२४॥ 

अत एव चाग्नीठ्धनाद्यनपेक्षा ॥३-४-२७॥ 

सवपिक्षा च यज्ञाठिश्रुतेर्‌ अश्ववत्‌ ॥३-४-२६॥ 


शमदठमाद्युपेतस्‌ स्यात्‌ तथापि तु तद्विधेस्‌ तदङ्गतया तेषाम्‌ 
अप्यू अवश्याजुष्ठेयत्वात्‌ ॥३-४-२७॥ 


सर्वान्‌ नानुमतिशू च प्राणात्यये तददर्शनात्‌ ॥३-४-२८॥ 
अबाधाच्‌ च |॥३-४-२९ II 

अपि स्मर्यते ॥३-४-३०॥ 

शब्दश्‌ चातोऽकामकारे ॥३-४-३१॥ 
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विहितत्वाच्‌ चा5श्रमकर्मापि ॥३-४-३२॥ 
सहकारित्वेन च ॥३-४-३३॥ 

सर्वथापि त एवोभयलिङ्गात्‌ ॥३-४-३४ II 
अनभिभवं च दर्शयति ॥३-४-३७॥ 

अन्तरा चापि तु dese: ॥३-४-३६॥ 

अपि स्मर्यते ॥३-४-३७॥ 

विशेषाजुग्रडशू च ॥३-४-३८॥ 

अतस्‌ cd इतरज्ज्यायो लिङ्गाच्‌ च ॥३-४-३९ II 


AGAR तु नातद्भावो जैमिनेर्‌ अपि नियमात्‌ तद्रूपाभावेभ्यः ॥३- 
४-४०॥ 


न चाधिकारिकम्‌ अपि पतनानुमानात्‌ तठयोगात्‌ ॥३-४-४१ II 
उपपूर्वम्‌ अपीत्यू एके भावमशनवत्‌ तद्‌ उक्तम्‌ ॥३-४-४२॥ 
बहिस्‌ तूभयथापि स्मृतेर्‌ आचाराच्‌ च॥३-४-४३॥ 


स्वामिनः फलश्रुतेर्‌ इत्यू आत्रेयः ॥३-४-४४॥ 


os 
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आर्त्विज्यम्‌ इत्यू औड़लोमिः तस्मै हि परिक्रीयते ॥३-४-४७ II 
सहकार्यन्तरविधि: पक्षेण तृतीयं तद्वतो विध्यादिवत्‌ ॥३-४-४६ II 
कृत्स्नभावात्‌ तु गृडिणोपसंडारः ॥३-४-४७॥ 

Aoda इतरेषाम्‌ अप्य्‌ उपदेशात्‌ ॥३-४-४८ II 

अनाविष्कुर्वन्न्‌ अन्वयात्‌ ॥३-४-४९ II 

ऐहिकम्‌ अप्रस्तुतप्रतिबन्धे तहर्शनात्‌ ॥३-४-७०॥ 


एवं मुक्तिफलानियमस्‌ तठवस्थावधृतेस्‌ तठवस्थावधृतेः ॥३-४- 
७१ Il 


चतुर्थ अध्याय फल 
आवृत्तिर्‌ असकृठुपदेशात्‌ ॥४-१-१ I 
लिङ्गाच्‌ च ॥४-१-२॥ 
आत्मेति तूपगच्छन्ति ग्राहयन्ति च ॥४-१-३॥ 
न प्रतीके न डि A: ॥४-१-४॥ 
ब्रह्मष्टिर्‌ उत्कर्षात्‌ ॥४-१-७॥ 
आदठित्याठिमतयशू चाङ्ग उपपत्तेः ॥४-१-६॥ 
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आसीनः संभवात्‌ ॥४-१-७॥ 

ध्यानाच्‌ च ॥४-१-८॥ 

अचलत्वं चापेक्ष्य ॥४-१-९॥ 

स्मरन्ति च ॥४-१-१०॥ 

यत्रैकाग्रता तत्राविशेषात्‌ ॥४-१-११॥ 
आप्रयाणात्‌ तत्रापि डि हष्टम्‌ ॥४-१-१२॥ 


तदधिगम उत्तरपूर्वाघयोर्‌ अश्लेषविनाशौ तद्व्यपदेशात्‌ ॥४-१-१३ 
॥ 


इतरस्याप्य्‌ एवम्‌ असंध्लेष: पाते तु ॥४-१-१४॥ 
अनारब्धकार्ये एव तु पूर्वे तठवधेः ॥४-१-१७॥ 
अग्निहोत्रादि तु तत्कार्यायैव तददर्शनात्‌ ॥४-१-१६॥ 
अतोऽन्यापि ह्यू एकेषाम्‌ उभयोः ॥४-१-१७॥ 
ug एव विद्ययेति हि ॥४-१-१८॥ 


भोगेन त्वू इतरे क्षपयित्वाथ संपद्यते ॥४-१-१९॥ 
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वाङ्गनसि दर्भनाच्‌ छब्ठाच्‌ च ॥४-२-१ II 

अत एव सर्वाण्यनु ॥४-२-२॥ 

तन्मनः प्राण उत्तरात्‌ ॥४-२-३॥ 

ओऽध्यक्षे तठुपगमाठिभ्यः ॥४-२-४॥ 

भूतेषु तच्छुतेः ॥४-२-७॥ 

नैकस्मिन्‌ दर्शयतो हि ॥४-२-६॥ 

समाना चासृत्युपक्रमाठ्‌ अमृतत्वं चाजुपोष्य ॥४-२-७॥ 
तदापीतेः संसारव्यपदेशात्‌ ॥४-२-८ II 

AGA प्रमाणतश्‌ च तथोपलब्धेः ॥४-२-९॥ 
नोपमर्देनातः ॥४-२-१०॥ 

अस्यैव चोपपतेर्‌ ऊष्मा ॥४-२-११॥ 

प्रतिषेधाठ्‌ इति dor न IRRIA स्पष्टो होकेषाम्‌ ॥४-२-१२॥ 
स्मर्यते च॥४-२-१३॥ 


तानि परे तथा ह्यू आह ॥४-२-१४॥ 


| 559... 


परिशिष्टम्‌ यूत्राणि 


अविभागो वचनात्‌ ॥४-२-१७ II 


तदोकोग्रज्वलनं तत्प्रकाशितद्वारो विद्यासामर्थ्यात्‌ 
तच्छेषगत्यनुस्मृतियोगाच्‌ ॥४-२-१६ Il 


रश्म्यनुसारी ॥४-२-१७॥ 


निशि नेति चेन्‌ न सम्बन्धस्य यावहेहभावित्वाठ्‌ दर्शयति च ॥४- 
२-१८॥ 


अतशू चायनेऽपि दक्षिणे ॥४-२-१९॥ 


योगिनः प्रति स्मर्येते स्मार्ते चैते ॥४-२-२०॥ 


अर्चिरादिना तत्प्रथितेः ॥४-३-१॥ 
वायुमब्ठाठविशेषविशेषाभ्याम्‌ ॥४-३-२॥ 
तटितोऽधि वरुणः संबन्धात्‌ ॥४-३-३॥ 
आतिवाडिकास्‌ तल्लिङ्गात्‌ ॥४-३-४॥ 
वैद्युतेनेव ततस्‌ ace: ॥४-३-७॥ 

कार्य बादरिरस्य गत्युपपत्तेः ॥४-३-६॥ 


विशेषितत्वाच्‌ च ॥४-३-७॥ 
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सामीप्यात्‌ तु तद्व्यपदेशः ॥४-३-८॥ 

कार्यात्यये तदध्यक्षेण AGIA: परम्‌ अभिधानात्‌ ॥४-३-९॥ 
TAA च ॥४-३-१०॥ 

पर जैमिनिर्‌ मुख्यत्वात्‌ ॥४-३-११॥ 

दर्शनाच्‌ च ॥४-३-१२॥ 

नच कार्ये प्रत्यभिसन्धि: ॥४-३-१३ II 


अप्रतीकालम्बनान्‌ नयतीति बादरायण उभयथा च दोषात्‌ 
तत्क्रतुश्‌ च ॥४-३-१४ II 


विशेषं a दर्शयति ॥४-३-१७ ॥ 


संपद्याविर्भाव: स्वेन शब्दात्‌ ॥४-४-१॥ 
मुक्तः प्रतिज्ञानात्‌ ॥४-४-२॥ 

आत्मा प्रकरणात्‌ ॥४-४-३॥ 

अविभागेन हष्टत्वात्‌ ॥४-४-४ II 

ब्राह्मेण जैमिनिर्‌ उपन्यासादिभ्यः ॥४-४-७॥ 


En 
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चितितन्मात्रेण तदात्मकत्वादू इत्यू औड़लोमिः ॥४-४-६ ॥ 

एवम्‌ अप्यू उपन्यासातू पूर्वभावाद्‌ अविरोधं बादरायण: ॥४-४-७॥ 
संकल्पाठ्‌ एव तच्छुतेः ॥४-४-८ ॥ 

अत एव चानन्याधिपति: ॥४-४-९ Il 

अभावं बाठरिर्‌ आह ह्यू एवम्‌ ॥४-४-१०॥ 

भावं जैमिनिर्‌ विकल्पामननात्‌ ॥४-४-११ II 

GIGMSAG उभयविधं बादरायणो5त: ॥४-४-१२॥ 

तन्वभावे सन्ध्यवठ्‌ उपपत्ते: ॥४-४-१३॥ 

भावे जाग्रद्वत्‌ ॥४-४-१४॥ 

प्रदीपवठावेशस्‌ तथा हि दर्शयति ॥४-४-१७॥ 

स्वाप्ययसंपत्योर्‌ अन्यतरपेक्षम्‌ आविष्कृतं हि ॥४-४-१६॥ 
जगठ्व्यापारवर्जं प्रकरणाद्‌ असंनिडितत्वाच्‌ च ॥४-४-१७॥ 
प्रत्यक्षोपठेशाठ्‌ इति चेन्‌ नाधिकारिकमण्डलस्थोक्तेः ॥४-४-१८॥ 


विकारावर्ति च तथा हि स्थितिम्‌ आड ॥४-४-१९॥ 


E 


परिशिष्टम्‌ यूत्राणि 


दर्शयत्‌ dd प्रत्यक्षानुमाने ॥४-४-२० II 
भोगमात्रसाम्यलिङ्गाच्‌ च ॥४-४-२१ ॥ 


अनावृत्तिः शब्दादू अनावृत्तिः शब्दात्‌ ॥४-४-२२॥ 
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अंशाधिकरणम्‌ ॥ 
अक्षरध्यधिकरणम्‌ ॥ 
अक्षयधिकरणम्‌ ॥ 
अग्निहोत्रााधिकरणम्‌ II 
अङ्गावबद्धाधिकरणम्‌॥ 
अत्त्रधिकरणम्‌ ॥ 
अहश्यत्वाधिकरणम्‌॥ 
अध्यक्षाधिकरणम्‌ ॥ 
अनारब्धाधिकरणम्‌ ॥ 
अनाविष्काराधिकरणम्‌ ॥ 
अनियमाधिकरणम्‌ ॥ 
अनिष्टादिकार्यधिकरणम्‌ ॥ 
अनुकृत्य॒धिकरणम्‌ II 
अन्तरत्वाधिकरणम्‌ ॥ 
अन्तरधिकरणम्‌ ॥ 
अन्तराधिकरणम्‌ ॥ 
अन्तराविज्ञानाधिकरणम्‌ ॥ 
अत्तर्याम्यधिकरणम्‌ ॥ 
अन्यथात्वाधिकरणम्‌॥ 
अन्याधिष्ठिताधिकरणम्‌ ॥ 


अपशूट्ाधिकरणम्‌ ॥ 


अधिकरणानि 


अधिकरणानि 


अप्रतीकालम्बनाधिकरणम्‌ ॥ 
अबधिकरणम्‌ ॥ 
अभावाधिकरणम्‌ ॥ 
अभावाधिकरणम्‌ ॥ 
अर्विराद्ाधिकरणम्‌ ॥ 


अर्थान्तरत्वादिव्यपदेशाधिकरणम्‌ 
॥ 


अविभागाधिकरणम्‌ ॥ 
अविभागेन हष्टत्वाधिकरणम्‌ ॥ 
असम्भवाधिकरणम्‌ ॥ 
आकाशाधिकरणम्‌ ॥ 
आग्नीन्धनाद्यधिकरणम्‌ ॥ 
आतिवाहिकाधिकरणम्‌ ॥ 
आत्मगृडीत्यधिकरणम्‌॥ 
आत्मत्वोपासनाधिकरणम्‌ ॥ 
आत्माधिकरणम्‌ ॥ 
आठराधिकरणम्‌ ॥ 
आदठित्यादिमत्यधिकरणम्‌ ॥ 
आधिकारिकाधिकरणम्‌ ॥ 
आध्यानाधिकरणम्‌ ॥ 


आनन्ठमयाधिकरणम्‌ ॥ 
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आनन्ठाद्य॒धिकरणम्‌ ॥ 
आनुमानिकाधिकरणम्‌ ॥ 
आप्रायणाधिकरणम्‌ ॥ 
आरम्भणाधिकरणम्‌ ॥ 
आवृत्यधिकरणम्‌ ॥ 
आभ्रमकर्माधिकरणम्‌ ॥ 
आसीनाधिकरणम्‌ ॥ 
आसृत्युपक्रमाधिकरणम्‌ ॥ 
इतरक्षपणाधिकरणम्‌ ॥ 
इतरव्यपदेशाधिकरणम्‌ ॥ 
इतरासंभ्लेषाधिकरणम्‌ ॥ 
इल्ट्रियाधिकरणम्‌ II 
इय॒ठधिकरणम्‌ ॥ 
ईक्षतिकर्माधिकरणम्‌ ॥ 
ईक्षत्यधिकरणम्‌ ॥ 
उत्क्रान्तिगत्यधिकरणम्‌ ॥ 
उत्पत्यसम्भवाधिकरणम्‌ ॥ 
उपसंडारदर्शनाधिकरणम्‌ ॥ 
उपसंडायधिकरणम्‌ ॥ 


उभयलिङ्गाधिकरणम्‌ ॥ 


एकस्मिन्नसम्भवाधिकरणम्‌ ॥ 


एकाग्रताधिकरणम्‌ ॥ 


अधिकरणानि 
ऐकात्म्याधिकरणम्‌ ॥ 
ऐडिकाधिकरणम्‌ ॥ 
कम्पनाधिकरणम्‌ ॥ 
कर्त्रधिकरणम्‌ Il 
कर्मानुर्मृतिशब्ठविध्यधिकरणम्‌॥ 
कामाद्यधिकरणम्‌ ॥ 
काम्याधिकरणम्‌ ॥ 
कारणत्वाधिकरणम्‌ ॥ 
कार्याख्यानाधिकरणम्‌ ॥ 
कार्याधिकरणम्‌ ॥ 
कृतात्ययाधिकरणम्‌ Il 
कृत्स्नप्रमक्त्यधिकरणम्‌ ॥ 
गतेरर्थवत्वाधिकरणम्‌॥ 
गुडाप्रविष्टाधिकरणम्‌ ॥ 
वमसाधिकरणम्‌ ॥ 
वचयचरव्यपाश्रयाधिकरणम्‌ ॥ 
जगठ्व्यापाराधिकरणम्‌ ॥ 
जन्माद्यधिकरणम्‌ ॥ 
जिज्ञासाधिकरणम्‌ ॥ 
ज्ञाधिकरणम्‌ ॥ 
ज्योतिरधिकरणम्‌ II 
ज्योतिराद्य॒धिकरणम्‌ ॥ 
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ज्योतिश्वरणाधिकरणम्‌ ॥ 
तक्षाधिकरणम्‌ ॥ 
तडिदधिकरणम्‌ ॥ 
तठधिगमाधिकरणम्‌ ॥ 
तठन्तरप्रतिपत्यधिकरणम्‌ ॥ 
तदभावाधिकरणम्‌ ॥ 
तठभिध्यानाधिकरणम्‌ ॥ 
तदठोकोऽधिकरणम्‌ ॥ 
तद्भूताधिकरणम्‌ ॥ 
तन्निर्धारणाधिकरणम्‌ ॥ 
तेजोऽधिकरणम्‌ ॥ 
ठभ्निणायनाधिकरणम्‌ ॥ 
ठडयधिकरणम्‌ II 
ठेवताधिकरणम्‌ ॥ 
द्युभ्वाद्ाधिकरणम्‌ ॥ 
नविलक्षणत्वाधिकरणम्‌ ॥ 
नातिचिराधिकरणम्‌ ॥ 
पत्यधिकरणम्‌ Il 


परमाणुजगठकारणत्वाधिकरणम्‌ 
II 


पराधिकरणम्‌ ॥ 


परामर्शाधिकरणम्‌ ॥ 


अधिकरणानि 
परायत्ताधिकरणम्‌ ॥ 
पारिप्लवाधिकरणम्‌ ॥ 
पुरुषविद्याधिकरणम्‌॥ 
पुरुषार्थाधिकरणम्‌ ॥ 
पृथिव्यधिकाराधिकरणम्‌ ॥ 
प्रकृतैतावत्वाधिकरणम्‌ ॥ 
प्रकृत्यधिकरणम्‌ ॥ 
प्रतर्दनाधिकरणम्‌ ॥ 
प्रतिषेधाधिकरणम्‌ ॥ 
प्रतीकाधिकरणम्‌ ॥ 
प्रदानाधिकरणम्‌ ॥ 
प्रदीपाधिकरणम्‌ Il 
प्रमिताधिकरणम्‌॥ 
प्रयोजनवत््वाधिकरणम्‌ ॥ 
प्राणभ्रेष्ठ्याधिकरणम्‌ ॥ 
प्राणाणुत्वाधिकरणम्‌ ॥ 
प्राणाधिकरणम्‌ ॥ 
प्राणोत्पत्यधिकरणम्‌ ॥ 
फलाधिकरणम्‌ ॥ 
बहडिरधिकरणम्‌ ॥ 
बालाक्यधिकरणम्‌ ॥ 


ब्रह्मष्ट्यधिकरणम्‌ ॥ 
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ब्राह्माधिकरणम्‌ II 
भूमज्यायस्त्वाधिकरणम्‌ ॥ 
भूमाधिकरणम्‌ II 
भोक्त्रापत्यधिकरणम्‌ ॥ 
मनोऽधिकरणम्‌ ॥ 
महडीर्घाधिकरणम्‌ ॥ 
मातरिश्वाधिकरणम्‌ ॥ 
मुक्तिफलाधिकरणम्‌ ॥ 
मुग्धाधिकरणम्‌ ॥ 
यथाश्रयभावाधिकरणम्‌ ॥ 
यावठधिकायधिकरणम्‌ ॥ 
योगप्रत्युक्त्यधिकरणम्‌ ॥ 
रचनानुपपत्यधिकरणम्‌ ॥ 
उश्म्यधिकरणम्‌ ॥ 
लिङ्गभूयस्त्वाधिकरणम्‌ ॥ 
वाक्यान्वयाधिकरणम्‌ ॥ 
वागधिकरणम्‌ ॥ 
वागादिलयाधिकरणम्‌ ॥ 
वायुक्रियाधिकरणम्‌॥ 
वारवधिकरणम्‌ ॥ 
विकल्पाधिकरणम्‌ ॥ 


विद्याज्ञानयाधनत्वाधिकरणम्‌ ॥ 


अधिकरणानि 
विधुराधिकरणम्‌ ॥ 
विपर्ययाधिकरणम्‌॥ 
वियदधिकरणम्‌ ॥ 
वेधाद्यधिकरणम्‌ ॥ 
वैश्वानराधिकरणम्‌ ॥ 
वैषम्यनेर्घृण्याधिकरणम्‌॥ 
व्यतिहायधिकरणम्‌ ॥ 
व्याप्त्यधिकरणम्‌ ॥ 
शब्दादिभेदाधिकरणम्‌ ॥ 
शास्त्रयोनित्वाधिकरणम्‌ ॥ 
शिष्टापरिग्रहाधिकरणम्‌ ॥ 
श्रेष्ठाणुत्वाधिकरणम्‌ ॥ 
संख्योपसङ्ग्रहाधिकरणम्‌ II 
संज्ञामूर्तिक्ुप्त्यधिकरणम्‌ ॥ 
संारव्यपदेशाधिकरणम्‌ ॥ 
सङ्कल्पाधिकरणम्‌ ॥ 
सत्याद्यधिकरणम्‌ ॥ 
सन्ध्याधिकरणम्‌ ॥ 
सप्तगत्यधिकरणम्‌ ॥ 
अमन्वयाधिकरणम्‌ ॥ 
समानाधिकरणम्‌ ॥ 


समुदायाधिकरणम्‌ ॥ 
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परिशिष्टम्‌ अधिकरणानि 
सम्पद्याविर्भावाधिकरणम्‌ ॥ 
सम्बन्धाधिकरणम्‌ ॥ 
सम्भृत्यधिकरणम्‌ ॥ 
अर्वत्रप्रसिद्ध्यधिकरणम्‌॥ 
अर्वधर्मोपपत्यधिकरणम्‌ ॥ 
सर्ववेठान्तप्रत्ययाधिकरणम्‌ ॥ 
सर्वव्याख्यानाधिकरणम्‌ ॥ 
सर्वान्नालुमत्यधिकरणम्‌ ॥ 
अवपिक्षाधिकरणम्‌ ॥ 
सर्वाभेदाधिकरणम्‌ ॥ 
सर्वेपिताधिकरणम्‌ ॥ 
अडकार्यन्तरविध्यधिकरणम्‌॥ 
आभाव्यापत्यधिकरणम्‌ ॥ 
साम्परायाधिकरणम्‌ ॥ 
सुषुप्त्युत्क्रान्त्यधिकरणम्‌॥ 
स्तुतिमात्राधिकरणम्‌ ॥ 
स्मृत्यधिकरणम्‌ ॥ 
स्वाम्यधिकरणम्‌ ॥ 


हान्यधिकरणम्‌ ॥ 
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परिशिष्टम्‌ पादा: 


पाठा: 
समन्वयाध्याय: 
स्पष्ठब्रह्मलिड्गश्रृतिममन्वय: 
उपास्यब्रह्मवाचकास्पष्ठश्रुतिसमन्वयः 
ज्ञेयब्रह्मप्रतिपादकास्पष्ठश्रुतिसमन्व॒य: 
अव्यक्ताठिपठसंठिग्धपठमात्रसमन्वय: 
अविरोधाध्यायः 
त्ररय॒ञ्तसमन्वये परोत्प्रेक्षितठोषनिरासेन स्वपक्षस्थापनम्‌ 
संख्याठिमतानामू ठुष्टता 
फचमडाभूतजीवश्रुतीनाम्‌ विरोधपरिहारः 
लिङ्गशरीरश्रुतीनाम्‌ विरोधपरिहारः 
आधनाध्ययः 
वैयग्यार्थम्‌ जीवयातायातचिन्ता 
ततत्वम्‌-पदार्थविवेकः 
गुणोपसंडारः 
अन्तरङ्गसाधनविचारः 
फलाध्यायः 
फलाश्रयविचारः 
उत्क्रान्तिक्रमः 
अर्विराठिमार्गस्य गञ्तव्यस्य च निर्णयः 
ज्ञानेपासनयोः फलनिर्णयः 
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